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CHAPTER 1 


100 Verses 





Chapter 1 - Verse 1 - Introduction 


HATA: HEARN: AREA 2A PAARL: 


PTAA, ARTI HA ed PA: | BG 
GENE eA GEA RT AT aPaT 
cas ec Ia Hear: THN T-PRC, 
Rage, Ba A RRA aT 
PAAR Hea ARNO STR | Td: 
Tae: ATAAAN Wa | HRA SAMA: aR 
MAHA ca A FRAN: PTA Fd: A aed- SFA 
RTE | STA APPS ARASTO RA 


AT TAU ASAE SEITE: a: 


a-brahma-stamba-paryantaih sarva-pranibhih sarva- 
prakarasyapi duhkhasya svarasata eva jihdsitatvat tan- 
nivrtty-artha pravrttir asti svarasata eva, duhkhasya ca 
dehopadanaika-hetutvad dehasya ca piirvopacita- 
dharmadharma-milatvad anucchittih. tayos ca vihita- 
pratisiddha-karma-milatvad anivrttih. karmanas ca 
raga-dvesaspadatvad raga-dvesayos ca 
Sobhanasobhanadhyasa-nibandhanatyad 

adhyasasya cavicarita-siddha-dvaita-vastu nimittatvad 
dvaitasya ca suktikd-rajatadi-vat sarvasyapi svatas- 
siddhadvitiyatmanavabodha-matropadanatvad 
avyavrttih. atah sarvanartha-hetur Gtmanavabodha eva. 
sukhasya canagamapayino ’ para-tantrasyatma- 
svabhavatvat tasyanavabodhah pidhanam. atas 
tasyatyantocchittavasesa-purusartha-parisamaptih. 
ajitdna-nivrttesca samyag-jnana-svariipa-labha-matra- 
hetutvat tad-upadanam. asesanartha-hety- 
atmanavabodha-visayasya canagamika-pratyak sadi- 
laukika-pramanavisayatvad yedantagama-vakyad eva 
Samyag-jhanam, ato ’sesa- veddnta-sara-samgraha- 
prakaranam idam arabhyate. tatrabhilasitartha- 
pracayaya prakaranartha-samsutranaya cayam adyah 
Slokah. 1 





Since all creatures from Brahma down to the clump of grass desire instinctively to avoid every 
kind of suffering, they endeavour of their own accord to remove it. But suffering is not 
removed because it is due to embodiment, which, again, is caused by merit and demerit 
accumulated in the past. The latter do not cease because they are due to the performance of 
prescribed and prohibited deeds. Deeds are due to desire and aversion, and desire and 
aversion arise because of the superimposition of goodness and badness [on the things of the 
world]. Superimposition, again, arises from duality due to absence of inquiry. And duality, 
which is like the silver seen in a shell, does not cease, because it is caused only by ignorance of 
the Self-established, non-dual Self. So the ignorance of the Self alone is the cause of all evil. 
Ignorance conceals bliss which, being of the nature of the Self, has no beginning and end, and 
is not dependent on anything else. So when that [ignorance] is totally destroyed, there is 
complete fulfilment of all human ends. Since the destruction of ignorance takes place only 
through the attainment of right knowledge of the Self as it is, the latter must be acquired. As 
the Self — about which there is ignorance exists as the cause of all evil — cannot be known 
through those scriptural texts which do not produce immediate knowledge as well as through 
empirical sources of knowledge, right knowledge can be obtained only through the Vedanta 
texts which constitute scripture. So this manual, which is the summary of the essence of the 
entire Vedanta, is being written. Here comes the first verse [which is a prayer] for the spread of 
what is taught in this book [through the teacher — disciple tradition] and also for indicating 
briefly the teaching of this manual. [Introduction — Chapter 1 — Verse 1] 


Chapter 1 - Verse 1 


Marae Ad HHO Fa: ||| Khdnildgny-ab-dharitry-antam srak-phanivodgatam yatah 
ledrad THEA BA SPECT 11-2 |) dhvdnta-cchide namas tasmai haraye buddhisaksine 


| offer obeisance to Hari, the destroyer of darkness and the witness to the intellect, from 
whom the world consisting of ether, air, fire, water, and earth has arisen like a snake from a 
garland. [Chapter 1 — Verse 1] 





Chapter 1 - Verse 2 - Introduction 
sya-sampradayasya codita-pramdna-pirvakatva- jnapanaya 
visista-guna-sambandha-samkirtana- piirvikd guror namaskara-kriva 
With a view to indicate that his tradition (or what he has known) proceeds from the requisite 


authority [viz. his Teacher], the author, praising the excellent qualities of his Teacher, offers 
obeisance to him. [Introduction — Verse 2] 





Chapter 1 - Verse 2 


BSceqiady ACAle AF aAeAAAMGa? ||) alabdhvatisayam yasmad vyavrttas tamab-ddayal 


faa ARETE SeTAeaTASs WVU || Sarivase namas tasma avidya-granthi-bhedine 


| offer salutation to the supreme Teacher who cuts the knot of ignorance and to whom the 
superlatives have returned without finding anyone superior to him. [Chapter 1 — Verse 2] 3 





Chapter 1 - Verse 3 - Introduction 





Chapter 1 - Verse 3 
vedantodara-samguaham samsarotsari vastu-gan 


é ~\ = i on ~ = = ‘ ye = 
Sel AAAI: ASA Taare Ul BU |) jitdnam vvakrtam apy anyair vaksye gurv-anusiksaya 


In obedience to the command of my Teacher, | expound the knowledge which remains 
concealed in the interior of the Vedanta, which destroys bondage, and which reveals the Real 
(the Self), though it has also been explained by others. [Chapter 1 — Verse 3] 





Chapter 1 - Verse 4 


mie % Aan XN 
alas ARTA Ad, Agaeare: | kim visayam prakaranam iti cet tad-upanyasah 


An tA N ‘an 


AICAaNAgA: TARGA TATE aT TA | yat-siddhay idamah siddhir yad-asiddhau na kimcana 
TAIN SGCT Tecra qead CheA AY I pratyag-dharmaika-nisthasya yathatmyam vaksyate sphutam 


If it be asked, “What is the subject-matter of this manual?” it is explained. [Introduction] 

The real nature of the inward Self which is the support of all, in whose presence the “this” 
[comprising the world of objects] is manifest and in whose absence nothing is manifest, will be 
clearly expounded. [Chapter 1 — Verse 4] 





Chapter 1 - Verse 5 


vivaksita-prakaranartha-prarocanayanukta- duruktapramanya-kdrana- 


; 
TRATGA CRU: HATTA Saika-vyuddsena sva-guroh pramanyopavarnanam 


be" \ 
eh aethelecdeca alt qe thd: | puriikto veda-rGddhdntas tatra no vacmy asaktitah 
ECTANUTAT eT: 135 HATTA I sahasra-kirana-vydpte khadyotah kim prakasayet 


With a view to stimulate interest in the subject-matter of the manual, the authority of the 
Teacher is stated by denying the possibility of omission and commission [in his teaching] which 
are the causes of invalidity. [Introduction] 

| do not say anything [more] on the final doctrine of the Veda expounded by the Teacher 


because of my incompetence. What can a firefly illumine where there is pervasion by the 
thousand-rayed sun? [Chapter 1 - Verse 5] 





Chapter 1 - Verse 6 


Da Rareler URETRACaTa HERVE gurunaiva vedarthasya parisamapitatvat prakaranoktau 
ACM -AAAWY- PROTAST Slat ACL, 
- vyudasartham cha 
4 aA arr Teqseprectad ) ha khyati-labha-pijartham grantho ’smabhir udiryate 
‘oo ¢ an RA UN & I sva-bodha-parisuddhy-artham brahma-vin-nikasasmasu 


khyaty-ady apramanya-karanasanketi cet tad 


If it be doubted that since the sense of the Veda has been completely stated by the Teacher 
himself, the composition of this manual is due to motives like love of fame, etc., which will 
render it invalid, he says the following with a view to reject it. [Introduction — Verse 6] 

Not for the sake of fame, profit, or honour has this work been composed by us, but for the 
purpose of purifying one’s own understanding [by testing it] on the touchstones of the 
knowers of Brahman. [Chapter 1 - Verse 6] 





Chapter 1 - Verse 7 


waaiaded-Jea-ded- anarthanartha-hetu-purusartha-tadd-hetu- 
TEU -AaeSqars SIA: | prakaranartha-samgraha-jnapanayopanyasal 


VTA AAA ATCA ATT aikatmydpratipattir ya svatmanubhava-samsraya 
ISHN AAceist TAM ARTA: I I sa vidya samsrter bijam tan-naso muktir atmanah 


Evil and the cause of evil, the good of man and the means thereto, which constitute the theme 
of the manual, will be stated briefly. [Introduction — Verse 7] 

Avidya, which is non-apprehension of the oneness of the Self and which is located in the Self 
which is of the nature of knowledge, is the seed of bondage. Its destruction is the liberation of 
the Self. [Chapter 1 - Verse 7] 





Chapter 1 - Verse 8 
purusartha-hetor avasistatvat tad-abhivyaharah 


vedavasana-vak yottha-samyag-jnandsusuk sanih 


aeculcacHal Ale a PAA AHO: Wel dandahity atmano moham na karmapratikiilatah 


Since the means to the good of man remains to be stated, it is explained.[Introduction-Verse 8] 
The fire of right knowledge, which arises from the sentences of the concluding portion of the 
Veda, destroys completely the ignorance about the Self, but not ritualistic action, because it is 
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not opposed to ignorance. [Chapter 1 - Verse 8] 


Chapter 1 - Verse 9 - Introduction 


pratijnatartha-samsuddhy-artham piirva-paksoktih. 
fatra jianam abhyupagamya tavad upanyasal 


For the purpose of establishing the position mentioned above, the prima facie views are 
stated. Of these, the view which admits of knowledge is stated first. [Verse 9 — Introduction] 





Chapter 1 - Verse 9 
Th hay: Reracald Sle aA Alle cae mukteh kriyabhih siddhatvaj jnianam tatra karoti kim 
EA) Ta] acd HOTT Fal aT 1 3 katham cec chrnu tat sarvam pranidhaya mano yatha 


Since liberation is attained through ritualistic actions, what does knowledge accomplish 
therefore? If you ask “How,” listen to everything with an attentive mind [Chapter 1 - Verse 9] 





Chapter 1 - Verse 10 


C ‘as ‘aan an 
AHA! HAT: PIFTT Tell int NAGETAT | akurvatah kriyah kdmyd nisiddhas tyajatas tatha 


XO VAR. A ype =~ os 
lca HA Tae ABA: tl Ul || nitya-naimittikam karma vidhivac cdnutisthatah 


To one who does not perform desire-prompted actions, who abstains from prohibited deeds, 
and who performs daily and occasional [obligatory] deeds according to scriptural injunction 
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[liberation takes place]. [Chapter 1 - Verse 10] 


Chapter 1 - Verse 11 


frat wala | kim ato bhavati 
¢ e * 
HIGHS TCAG-SaT A Sheet | kamya-karma-phalam tasmad devadimam na dhaukate 
lear feeAcaT AR ACTA 22 Il nisiddhasya nirastatvan ndrakim naity adho-janim 


What follows from this? [Introduction — Verse 11] 

As a consequence, the status of a god, etc., which is the fruit of desire-prompted action does 
not accrue to him. Since prohibited deeds have been abandoned, he does not attain inferior 
birth associated with hell. [Chapter 1 - Verse 11] 





Chapter 1 - Verse 12 


~ ¢ ian ms ~e + 
CERT TATA: See BE deharambhakavos ca dharmadharmayor jraning saha 
UOT: TATA ARIGRERY | karminah samanau codya-pariharau 


aduratire Rr apcat ae IC ERCLtEG vartamanam idam yabhvam sariram sukha-dubkhadam 


BRET GUAT vied aa: eT: Il 22 I Grabdham punya-papabhyam bhogad eva tayoh ksayah 


And as for merit and demerit which have caused the present embodiment, the objection and 
the answer are the same for the advocates of action and knowledge. [Introduction — Verse 12] 
The destruction of those merits and demerits, that have produced this present body, which 
gives pleasure and pain, takes place only through enjoyment. [Chapter 1 - Verse 12] 10 





Chapter 1 - Verse 13 


gs ON oN LY ° 
~ AS 7 : S C~ 5 
Acasa Sd Ad, AA, ACHE Steal -Wa: | 


‘an 4 Ta ° ia. | 
ATSC CHaSAG Ba: BANG GHA 22 


kamya-pratisiddha-karma-phalatvat samsarasya 
fan-nirasenaivasesanartha-nirdsasya siddhatvat kim 
nityanusthaneneti cet, tan na. tad-akarandd apy anartha-prasakteh 


nityGnusthanatas cainam pratyavdyo na samsprset 
anadrtyatma-vijfianam atah karmani samsrayet 


Since bondage is the result of the performance of desire-prompted and prohibited deeds, and 
since the removal of all evil takes place by the abandonment of these [deeds] alone, what is 
the benefit, it may be asked, of the performance of daily [and occasional] deeds? Not that 
[they are useless], because evil will arise as a result of their non-performance also. 


[Introduction — Verse 13] 


Sin does not accrue to this person because of the performance of daily deeds. So, disregarding 
the knowledge of the Self, let one resort to action. [Chapter 1 - Verse 13] 





Chapter 1 - Verse 14 


abhyupetyaivam ucyate na tu yathavasthitatma- vastu-visayam 


Jnanam asti. tat-pratipddaka- pramanabhavat 





Chapter 1 - Verse 14 


TAaHE aed Bra: STAM: FE yavantyas ceha vidyante Srutayas smrtibhis saha 
aaIcqeIea HAA RATT I Vv vidadhaty uru-yatnena karmato bhiri-sadhanam 


All the Sruti texts that exist, along with smrti texts, emphatically enjoin action. Action is, 
therefore, the adequate means. [Chapter 1 - Verse 14] 





Chapter 1 - Verse 15 - Introduction 
syat pramanasambhavo 
bhavad-aparadhad iti cet, tan na. yatah 





If it be said, “The absence of pramana is due to your fault,” it is not so for this reason. 
[Introduction — Verse 15] 


Chapter 1 - Verse 15 


Tea AAAS TY tetet SAC FT FART | yatnato viksamdno ‘pi vidhim jndnasya na kvacit 
sa STAN aT Tea eae areas Hea a: hig wh || Srutau smaptau vd pasyami visvaso nanyato “sti nah 


Though | have looked carefully, | do not see anywhere, in Sruti or smrti, a text which enjoins 
knowledge [of the Self]. We have no faith in anything else. [Chapter 1 - Verse 15] 





Chapter 1 - Verse 16 - Introduction 


syat pravrttir antarenapi yvidhim 


loka-vad iti cet, tan na. yatah 


If it be said that pursuit [of knowledge] can take place even without an injunction, as in daily 
life, it is not so for the following reason. [Introduction — Verse 16] 





Chapter 1 - Verse 16 


M™ He NA 


RR feel Flee a: HA APT | | aetlarena vidhim mohdd yah kuryat sGmpardyikam 
FT ACCA SUH AEA Set Ter: th 9G ay |) MA lat syad upakardya bhasmaniva hutam havik 


What is done through delusion, without [scriptural] injunction, for achieving an other-worldly 
result will not be conducive thereto, like oblation poured into ashes. [Chapter 1 - Verse 16] 
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Chapter 1 - Verse 17 - Introduction 


abh yupagata-pramanya-vedartha-vij- 


Jaiminy-anusasanac ca 


whose authority is accepted. [Introduction — Verse 17] 
Chapter 1 - Verse 17 
" rE UTTOT Sessnn zal — 
‘al — a Sree Seat | |) “amndyasya kriydrthatvad Gnarthakyam” ito ‘nyatha 
lel ATCT: Ieee: CIAZ || 29 | Itt Satopam ahoccair veda-vij jaiminih svayam 


Jaimini himself who knows the Veda has in a flurry declared loudly that since the Veda has its 
purport in action, what is different from it is purportless. [Chapter 1 - Verse 17] 








Chapter 1 - Verse 18 
ASAT | mantra-varndac ca 
onthe ON A CL ‘ aa 
HAATE HAT shal “kuryvann eveha karmani jijivisec chatam samah 
an ~ 75 2% ‘ Cc oa _ 7 ee 
ald Fast feats PHILA sl 2 II iti mantro ‘pi nissesam Karmany ayur avaspjat 


Because of the statement of the Vedic hymn also [it holds good]. [Introduction — Verse 18] 
The Vedic hymn, “By doing rituals, indeed, should one wish to live here for a hundred year,” 
enjoys life-long performance of rituals. [Chapter 1 - Verse 18] 14 





Chapter 1 - Verse 19 - Introduction 


jntaninas ca vastuni vak ya-pramanyabhyupagamad 


yakyasya ca kriyd-pada-pradhanatvat 


tataS cabhipreta-jnanabhavah 


Since the advocate of knowledge accepts the validity of the [scriptural] sentence in respect of 
the Self and since the verb is the principal part of a sentence, it follows that the desired 
knowledge cannot arise. [Introduction — Verse 19] 





Chapter 1 - Verse 19 


faxexa frat Aa Ge-aed Fern | virahayya kriyam naiva samhanyante padany api 


q Gaede ae QC AMAT AHA | 92 || na samasty apadam vakyam yat syaj jndna- vidhayakam 


15 





Words can never be combined with one another without a verb. Without words there is no 
sentence which conveys knowledge. [Chapter 1 - Verse 19] 


Chapter 1 - Verse 20 


STAR GOTASTY STG: | Aer | jnanabhyupagame ‘pi na dosah. yatah 
iin! ~ * 
PHS HIGHT CEASA | karmano ‘iigdngi-bhdvena sva-pradhanataya ‘thava 


om \ i 


WaeRae Gee: al SOLE | 20 | sambandhasyeha samsiddher jfiane saty apy adosatah 


Even if knowledge is accepted, there is no defect for this reason. [Introduction — Verse 20] 
Since combination of ritualistic action [with knowledge] either as the subordinate or principal 
factor or as what is equally important takes place here [in respect of attaining liberation], there 
is no defect even if knowledge is accepted. [Verse 20] 





Chapter 1 - Verse 21 
FEAT TAR GHA-ARIRASH yasmaj jnanabhyupagamanabhyupagame ’pi 
al SleleAieh: | na jnanan muktih 
¢ orf Cr 
Ad? AITARMT le AeA HAM: | atah sarvasramanam hi van-manah-kadya-karmabhih 


AN ¢ on 


SGleRCU IEE Ath : CAAA Te Al 3 I sy-anusthitair yatha-Sakti muktih syan nanya- sadhanat 


Thus, irrespective of the acceptance or non-acceptance of knowledge, liberation cannot be 
attained through knowledge. [Introduction — Verse 21] 

So for persons of all states of life liberation takes place through the actions of speech, mind, 
and body performed by them according to their ability, and not through any other means. 
[Chapter 1 - Verse 21] 16 





Chapter 1 - Verse 22 - Introduction (i) 





Chapter 1 - Verse 22 


itt hrsta-dhiyam vacah sva-prajna “dhmata-cetasan 


geaed BREUUCICe qareraraat FHS UW RU || ghusyante yajfia-Salasu dhiimanaddha-dhivam kila 


Such, indeed, are the words proclaimed in sacrificial places by men whose vision is obstructed 
by smoke, who are self-satisfied, and whose mind is inflated by their own conjectures. 
[Chapter 1 - Verse 22] 
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Chapter 1 - Verse 23 - Introduction (ii) 


TUNE - aA Be | || diisanopakramavaahi-jnapanayaha 


With a view to conveying the scope of the criticism, which has been commenced, it is said. 
[Introduction — Verse 23] 








Chapter 1 - Verse 23 


atrabhidadhmahe dosan kramaso nydya-brmhitaih 
yacobhih pirva-paksokti-ghatibhir nati-sambhramat 
Now [with regard to this view] we will state the defects, not in haste, but in a systematic way 


by means of words that are supported by logic and that will destroy the prima facie view. 
[Chapter 1 - Verse 23] 





— 1 - Verse 24 - Introduction (iii) 


catur-vidhasyapi karma-karyasya muktav asambhavan 
na mukteh karma-karvatvam 


Since none of the four effects of action can be associated with liberation, liberation is not the 
effect of action. [Introduction — Verse 24] 
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Chapter 1 - Verse 24 


~*~ ¢ cares - = - = 
Baltelt-AAcad Fh: HA A ATA | ajnana-hana-matratvan mukteh karma na sddhanam 
4 ant ° ~~ ° - ai ; wean ‘ ° 
PAA Alaa aqmalacad da: i 2¥ IL || Karmdpamarsti ndjfianam tamasivotthitam tamah 


Since liberation is only the destruction of ignorance, action is not the means thereto. Action 
does not remove ignorance in the same way as error caused by darkness [does not remove 


darkness]. [Chapter 1 - Verse 24] 
Chapter 1 - Verse 25 - Introduction (iv) 


TAG CA- SPITTASH ars W_q | || karma-karyatvabhyupagame ‘pi dosa eva 








Chapter 1 - Verse 25 


ekena va bhaven muktir yadi va sarva-karmabhih 


Tah Je-FUAlel AarASCAHAAT tt BW || pratyekam ced vrthanyani sarvebhyo ‘py eka- karmata 


Liberation must take place as a result of either one action, or all actions. If it be [the effect] of 
one action, other actions become useless. If it be [the effect] of all actions, then [all of them 


get] the status of being one action. [Chapter 1 - Verse 25] 





Chapter 1 - Verse 26 - Introduction (v) 


sarva-prakarasyapi Karmana utpattita eva 


visista- sadhyabhisambandhan na parisesya-nyaya-siddhih 


durita-ksapanarthatvan na nityam sydd vimuktaye 
CATER TIA Ba) aad Il 2€ || || Svargadi-phala-sambanahat kamyam karma tathaiva na 


Nitya-karma cannot be the means to liberation, because it is intended for the destruction of 
sin; likewise, kamya-karma too cannot be the means, because it is associated with the result 
such as svarga. [Chapter 1 - Verse 26] 
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Chapter 1 - Verse 27 - Introduction (vi) 


FATT Aa pramanasambhavac ca 
STATIS a FIAT IRS | sadhya-sadhana-bhavo ’yam vacanat paralaukikah 


\\ 


TATA Aled hy TaeA BBA It 29 II ndérausam moksa-dam karma sruter vaktrat kathamcana 


Also, there is no scriptural evidence [supporting it]. [Introduction — Verse 27] 
The means — end relation in respect of what is other-worldly is known through scriptural 


statement. Nowhere is it heard from the mouth of Sruti that karma is the means to moksha 
[Chapter 1 - Verse 27] 
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Chapter 1 - Verse 28 - Introduction (vii) 


abhyupagatabhyupagamac ca Svasrii-nirgacchokti-vad 
bhavato nisprayojanah pralapah 





Chapter 1 - Verse 28 
nisiddha-kamyayos tyagas tvayapisto yatha maya 
MUI hedcarg 4 Wel: BAG: II 2e || || mityasyaphalavattvac ca na moksah karma-sadanah 


The abandonment of nisiddha and kamya-karmas is also desired by you in the same way as it is 
by me. Also, since Nitya-karma is not productive of anything new, Karma is not the means to 
liberation. [Chapter 1 - Verse 28] 
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Chapter 1 - Verse 29 - Introduction 


Ce Te" Beh: RUM: FRc ele ARATE Te: | Be SATA 
TATA Teg TIA TAT AHR Aaa TAS 
TROGIR AAT: St SH Tel KSAT: SAE | 

ee HAM | fs TA Havey Teaay F AAG EMIS 
CATA eRMCS, "FE Wed, SATA" el eH A 
araies-FTGRS STRATA FAA STR 
STASI a A acd edd, A SLO AG 


FA AL FR aT See ea preg? | 
Fara: Fe, YU | Ag Meg TATA TOT 

RICA AAA Rata fassttd. FSR t 
AINA, TA El: FACT, ec ASTAA-SAVAT , 
eee TAM FASTA eal | SL TGR 


MO AA 6 


Ra RUT, ATL MA TT 


a "Fae A, Ee: EY AT! el 


evam tavat “mukteh kriyabhih siddhatvat” iti nirasto 
‘yam paksah. athadhund sarva-karma-prayrtti-hetu- 
niripanena yathavasthitatma-vastu-visaya-kevala- 
jiiana-matrad eva sakala-samsaranartha-nivpttir 
itimam paksam dradhayitu-kama aha. 


iha cedam pariksyate. kim yatha pratisiddhesu yadrcchikesu ca 
karmasu svabhavika-svasayottha-nimitta-vasad evedam 

hitam idam ahitam iti visesan parikalpya 
mrgatrsnikodaka-pipdsur iva laukika-pramdna- 

prasiddhany eva sadhanany upadaya hita-praptaye 


*hita-nirasaya ca svayam eva pravartate nivartate ca 
tathaivadrstarthesu kamyegsu nityesu ca karmasu kim 
vanyad eva tatra pravrtti-nivptti-nimittam iti. 


kim cato vady evam?! spnu, yadi tavad yathavasthita-vastu- 
samyagjnanam pramana-bhitam laukikam agamikam 

1a pravrtti-nimittam iti nisciyate nivptti-sastram ca 
nabhyupagamyate tada hatah karma-tyagino bhranti- 
yijnana-matravastambhad alaukika- 
pramanopatta-karmanusthana-tyagitvac ca. atha 
mygatrsnikodaka-pipasu-pravrtti-nimitta-vad ayatha- 
vastu-bhranti-vijnanam eva sarva-pravrtti-nimittam 

fada varddhamahe vayam hatah stha yiayam iti 





Thus the view that “liberation is attained through ritualistic actions” has been refuted. Now by 
determining the cause of the pursuit of all actions, he wants to strengthen the view that the 
removal of the evil of all bondage will be possible only through knowledge of the Self as it is. 
This is what is to be examined here. Like one who is desirous of drinking the water of a mirage, 
a person entertaining imaginary distinctions such as “This is good,’ and “This is bad,” caused 
by natural inclinations, performs and abstains from actions which are forbidden and fortuitous 
for the purpose of attaining the good and avoiding the bad through means known only 
through secular sources of knowledge. Is it the case that in the same way a person performs 
kamya — and nitya-karmas which lead to unseen future results? Or, is there any other cause for 
the performance of, and abstinence from, actions? 

If you ask, “What is the use [of this examination]?” then listen. If it is established that the 
cause of the performance of action is right knowledge of reality as it is, which is valid and 
which is obtained from secular or scriptural source and if scripture which teaches renunciation 
of action is rejected, then those who renounce actions are wrong, for the reasons that they 
depend on wrong knowledge and that they renounce actions enjoined by scriptural authority. 
Alternatively, if the cause of the performance of all actions is wrong knowledge alone, as in the 
case of the cause of action of a person who is desirous of drinking the water of a mirage, which 
is false, then we win and you lose. [Introduction — Verse 29] 
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Chapter 1 - Verse 29 (Important Verse) 


fed aeaceal wierd, ated q ERIM, hitam samprepsatam mohdd ahitam ca jihasatam 
SHA META Mel AAAS HAG MR I cial praptichandrthan sastram bhasayate ‘rkavat 
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Chapter 1 - Verse 30 - Introduction 


Ud Mad WAa-AFAA- APA TANS evam tavat pratyaksanumanagama- pramanavastambhad 
Seta: ERRAA- Taled-seatatanae:, atmano niratisaya-sukha- hitavyatireka-siddher 
Medea A IHR ad Wa aaAn- Ateatd, ahitasya ca sastha-gocara-vat svata evanabhisambandhad 
Ud CqAMMa-Meaaa-Alaled "fed A SA. evam syabhavyatmanavabodha-matrad eva hitam me syad 
aed A AT 4a ald east d FRY RHA aay ahitam me ma bhud iti mithya-jnanam tisara- suktikanavabodhottha- 
EOIICC rs, Ararat PTA. mithyd-jnana-vat pravrtti- nimittam iti nirdharitam. 
area 34 SAUER IBIC CT § afd | Sastram ca na padartha- sakty-adhana-krd iti. 


ay wae TA TGA: Bed | athaitasyaivottaratra prapanca arabhyate 


Thus it is established on the basis of perception, inference, and scripture that the Self is 
unsurpassable bliss from which the good is not different; that the evil, like the non-existent, 
has of its own accord no relation with it; and that because of ignorance of the nature of the 
Self, there arises erroneous cognition such as “Let me attain the good, Let me not have the 
evil,” which is the cause of man’s engagement in actions, in the same way as erroneous 
cognition, which arises because of ignorance of the shell in saline soil leads to the activity [of 
picking it up as silver]. It has also been shown that scripture does not produce any potency in 
an object. The elaboration of this is given in what follows. [Introduction — Verse 30] 
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Chapter 1 - Verse 30 






na paripsam jihasam vad pumsah sastram karoti hi 


a acai Gera at ga: arrel Hela 
etal Ue J a ASA FMEA SRT 20 


Scripture, indeed 


nije eva tu te yasmat pasy-adav api darsanat 
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Chapter 1 - Verse 31 and 32 


Sh Mad AAaGE-AGAAMHT TI uktam tavad anavabuddha-vastu-yathatmya eva 
RRS saeee ald | vidhi-pratisedha-sastresv adhikriyata iti. 

ot SI debi clin ii athadhuna visaya-svabhavanurodhena 
AGTAAET AIGA? SME | pravrtty-asambhavam yaktu-kama aha 


AAS HAcSee EUS ITAL FAM | 
~ . . : lipsate *jnanato *labdham kanthe camikaram yatha 
Ast A tal AMecAl STATA SCA AAT UE I varjitam ca svato bhrantyd chayayam atmano yatha 


WAFASTaASICAT Ta: ORGS | bhayan mohavanaddhatma raksah parijihirsati 


A. ag qaisaed 3 lowe) R I yac caparihrtam vastu tatha labdham ca lipsate 


It has been said that only a person who is ignorant of the real nature of the Self acts according 
to scriptural injunctions and prohibitions. Now, with a view to showing that performance of 
action in impossible if one considers the nature of the Self, he says: [Introduction-Verse 31, 32] 
A person desires to attain what is unattained through ignorance, as in the case of the golden 
Ornament on the neck. Also, one desires to remove what is absent of its own accord, like a 
person who, overcome by fear, tries to avoid a demon mistakenly seen in his own shadow. 
Again, one desires to remove an object which has to be [really] avoided and to attain 
something which is [really] unattained. [Chapter - Verse 31 and 32] 
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Chapter 1 - Verse 33 - Introduction 


latraitesu catursu visayesu praptaye pariharaya 


ca vibhajyva nyayah pradarsyate 





Chapter 1 - Verse 33 


praptavya-pariharyesu jnatvopayan chruteh prthak 
Pca ad Ad alas FETA 33.0 krtvatha prapnuyat prapyam tatha ’nistam jahaty api 


Having known from Sruti the different means in respect of things to be attained and avoided, 
and having pursued them thereafter, one attains what is to be attained and also removes what 
is undesirable. [Chapter 1 - Verse 33] 
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Chapter 1 - Verse 34 - Introduction 


athavasistayoh svabhavata eva 





Now with regard to the [two] remaining cases, [both attainment and avoidance take place] of 
their own accord. [Introduction — Verse 34] 
Chapter 1 - Verse 34 
yarjitavaptayor’ bodhadd hana-prapti na karmana 
HATA aca RAAT - = aed: ll 3Y I moha-matrantarayatvat kriyaya te na sidhyatah 


With regard to what is avoided and what is attained [of their own accord], removal and 
attainment take place through knowledge and not through action. Since ignorance alone is the 
obstacle, they are not achieved through action. [Chapter 1 - Verse 34] 





Chapter 1 - Verse 35 - Introduction 
TON FA: AAG AAT FATA kasmat punar atma-vastu-vathatmydvabodha-matrad 


AMSNA-FRCRA- GAMA AltA evabhilasita-niratisaya-sukha vapti-nissesa-duhkha- nivrtti 
Wal Ag BHT sit 2 SA | bhavato na tu karmaneti. ucyate 


It may be asked: “Why is it that the attainment of unsurpassable bliss and the removal of all 
suffering, which are desired, take place only through knowledge of the real nature of the Self 
and not through action?” We reply : [Introduction — Verse 35] 30 





Chapter 1 - Verse 35 


c < ~ = 6h, —_ _ — = 
PHIM TAA AS AIGA | karmajfiana-samutthatvan nalam mohapanuttaye 
® =~ ° tw = 4 =e ° -_ F ~ ® 
Teale aeaey AMAA Aa IB& WL || samyag-jianam virodhy asya tamisrasyamsuman iva 


Action is not competent to remove ignorance, because it arises from ignorance. Right 
knowledge is its enemy in the same way as the sun is the enemy of darkness. [Chapter 1 - 


Verse 35] 
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Chapter 1 - Verse 36 - Introduction 
A Ad oO 3 cna nany @tma-jnanam apy avidyopadanam. na hi Sastra- 

ig e les , “d 3 sisyacaryady anupadayatma-jnanam a@tmanam labhata 
aNcAgtle, ScAld ad ald lay aly: \ Ud: SicHetle Te tdd:- iti, naisa dosah. yata Gtma-jnanam hi svatas-siddha- 
Re-W- sHaRe TATA- sae era -AECAAARA- paramarthatma-vastu-svaripa-matrasrayad evavidya- 

ean a 7 a a if ati : 4 ac09 tad-utpanna-karaka-grama-pradhvamsi svatmotpattav 
alas = —— cdl & rig q ald, ‘ eva sastrady apeksate notpannam avidya-nivrttau. 

CT ian bas. « ~~ FX 

MaMa | HA Fa: TaHeTAl Soa 1 a Ee Paaas- karma punah svatmotpattav utpannam ca. na hi 
fan \A ran PT ee Ns ‘va ka — = " . +7 z 
CTE] HoT lle-Adled- hada SI ald, ALIA kriya karaka-nissprha kalpa-koti-vyavahita-phala 


danaya svatmanam bibharti sadhyamana-matra- 


aN an 
SY cdid_ deal: ld 4 [Hal AHA CACHAN SATIS Ud rupatvat tasyah. na ca kriyatma-jnhana-vat svatma- 
a SN 


EAT CHA Hale Oa | AcAslld a: Gear a pratilambha-kala eva svargadi-phalena kartaram 
ae ; ; ~ sambadhnati. @tma-jndnam punah purusartha- 
34H] ETE TT TRENT a iatlecht Aseled al aud siddhau notpadyamdana-svaripa-vyatirekenanyad 
hd Vdd? Ud: | rupantaram sadhana@ntaram vapeksate. kuta etat.yvatah. 


Knowledge of the Self too, it may be objected, is caused by avidya, for knowledge of the Self does not 
come into existence without presupposing [the distinctions of] scripture, disciple, teacher, tec. This 
objection is not tenable because knowledge of the Self, which has for its content the self-established, 
absolutely real Self and which destroys ignorance and the aggregate of the instruments of action produced 
by it, requires scripture, etc. only for its origination and not for the removal of avidya after its origination. 
Karma, on the other hand, [is dependent on avidya] for its origination as well as for producing its result 
after its origination. Karma, indeed, cannot maintain itself to produce fruit, which will take place after an 
interval of crores of epochs, without depending on the instruments of action, for its nature is to produce 
only future results. Unlike knowledge of the Self, karma does not connect the agent with fruits such as 
svarga at the time of its performance itself. But knowledge of the Self, apart from the help it requires for it 
Origination, does not seek the help of any other mental discipline (upasana) or means (karma) for 
accomplishing the end of man. If it be asked, “Why is it soe” it is for this reason. [Introduction — Verse #6) 





Chapter 1 - Verse 36 


reate TAT ART A AEC | bala-vaddhi praménotthamsamyag.jfdnamna badhy ate 
STATA FT AMC AG_-ATe Hel ATTA 2G Mt |) akaiiksate na apy anyad badhanam pratt sadhanam 


Since knowledge which arises from pramana is powerful, it cannot be sublated. Also, it does 
not seek the help of any other means for removing [the erroneous perception of duality]. 





[Chapter 1 - Verse 36] 
Chapter 1 - Verse 37 - Introduction 


sva-paksasya hety-avastambhena samarthitatvan 
nirasankam upasamhriyate 


fasmad duhkhodadher hetor ajianasyapanuttaye 


Gears GIA HAA alreeYda: tl 9 ui || samyag-jidnam suparyaptam kriyd cen nokta-hetuta 


Therefore, the right knowledge is enough to destroy ignorance which is the cause of the ocean 
of sorrow. If it be said that action could do that, it is not so, for the reasons already stated. 
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[Verse 37] 


Chapter 1 - Verse 38 - Introduction 


ad AAA Avg Ad SAMI nanu balavad api samyag-jnanam sad apramdanotthen 
FARM TAA SIGHTS Gisamyag-jndnena badhyamanam upalabhamahe 

a: BeUA-WAaA-AMAeqY Bd ca- yata utpanna-paramartha-bodhasyapi kartrtva- 

Yithca- Wes AaaAeAI-AeT: Mesa | bhoktrtva-raga-dvesady-anavabodhottha- pratyaya avirbhavanti 
a fe saad arene deeei Waa na hy abadhite samyag-jnane tad-viruddhanam pratyayanam 


aeraised | A Wae-WaHL| Hel: ? sambhavo ’sti, naitad evam, kutah 


One may object that though right knowledge is powerful, we find that it gets sublated by 
erroneous cognition arising from an invalid source. For, wrong ideas such as agency and 
enjoyership, feelings of desire and aversion, etc., which are caused by ignorance, appear even 
in the case of a person who has knowledge of the ultimate reality, and without sublating right 
knowledge, wrong notions which are opposed to it cannot take place. This objection is not 
tenable for this reason. [Introduction — Verse 38] 





Chapter 1 - Verse 38 


atacdefaaat: fat ara aad | hadhitatvad avidyaya vidydm sa naiva badhate 
AEA feleretcd Aled AAAS It Be fad-vasand nimittatvam yanti vidya-smpter dhruvam 





Chapter 1 - Verse 39 - Introduction 


"PA MAA TACT aqal @d: dey Taye . karmajnana-samutthatvat ity ukto hetus tasya ca samarthanam 
gana apied "ted aracqany" ScAeal purvam evabhihitam hitam samprepsatam ity adina | 
REED IDES § aagiedaa q tad-abhyuccayartham avidyanvayena ca 

dalediuca SETI LST Sc Ble | samsaranvayitvam pradarsayisyamity ata aha | 


By the statement, “Since karma arises from ignorance” (verse 35) the reason has been given 
[to show why karma cannot remove ignorance], and the justification therefor has already been 
provided through verses such as “One desires to attain the good” (verse 29). With a view to 
supplement it, he says the following by showing that continuance of bondage is because of the 
continuance of ignorance. [Introduction — Verse 39] 





Chapter 1 - Verse 39 


MSUMAM AH Ge Seal AAA Asa || brahmany-ddy-dtmake dehe latva natmeti bhavanam 
Ya: HLA ASA HAHA 83 || sruteh kinkaratam eti vari-manah-kaya-karmasu 
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Chapter 1 - Verse 40 - Introduction 


— is _— sh = - 
Qed BAS AqAaHAeyAa AGATA || vasmat karmajnana-samuttham eva tasmat 
aaa faada gaged tad-vyayrttau nivartata ity ucyate 


It will be stated that since action arises from ignorance, it disappears when ignorance is 
removed. [Introduction — Verse 40] 





Chapter 1 - Verse 40 


TATA AG ATTA Ale | dagdhakhiladhikaras ced brahma-jnanagnind munih 
A ones 


ada: YAH Aq TAle- aderngn: I Yo || || vartamdnah sruter murdhni naiva syad veda-kinkarah 


If a sage can get the entire notion of eligibility burnt by the fire of the knowledge of Brahman, 
he remains seated on the head of Sruti; and he is never a servant of the Veda. [Verse 40] 





Chapter 1 - Verse 41 - Introduction 
athetaro ghanataravidyd-patala-samvitantahkarano 
‘ngikrta-kartrtvady-asesa-karmadhikara-karano 


vidhi-pratisedha-codand-samdamsopadastah karmasu pravartamanah 


Then, the other person, whose mind is covered by the dense veil of ignorance and who 
accepts conditions such as agency which make him eligible for all actions engages in action, 
being pressed by the tongs of scriptural injunction and prohibition. [Introduction — Verse 419© 





Chapter 1 - Verse 41 


apy: Odd caded fea TL | subhaih prapnoti devatvam nisiddhair narakim gatim 
SA Waa AAS SAASaAT: ve u_|| ubhabhyam punya-papabhyam manusyam labhate’ yasah 


Such a person, who has no freedom, attains the status of a god by doing good deeds, goes 


down to hell by performing prohibited actions, and attains the status of a man by doing both 
good and bad deeds. [Chapter 1 - Verse 41] 





Chapter 1 - Verse 42 - Introduction 


Sisel-eaeaqadea GR Peale abrahma-stamba-paryante ghore duhkhodadhau 
acasatdd_ iNet -aAra ghati-yantra-vad arohavaroha-nyayena 
STATA AA Gag 2a adhama-madhyamottama-sukha-duhkha-moha- 
aaaqe-aeaaaret: ARs: vidyuc-capala- sampata-dayinir vicitra-yoni 
quai qsesn—aaaamaea-aeanfa—_ || Cando tpinjalaka- svasana-vegabhihatambhodhi- 
Aeaatd -AeHemad. madhya-varti-suskalabu- vac 


SPAR ASAA-BAATAAIRA: chubasubha-vyamisra-karma-vayu-samiritah 


Taking different births - high, low, and middle - which provide lightning-like momentary 
pleasure, pain, and delusion, moving up and down like a water-wheel in the ocean of sorrow 
which comprises all beings from Brahma down to the clump of grass, he revolves being 
propelled by the wind of good, bad, and mixed deeds in the same way as a dry gourd placed in 
mid-ocean is tossed about by the speed of the fierce stormy wind. [Introduction — Verse 42P/ 





Chapter 1 - Verse 42 


© a e eo A an : - 4 ’ oe =p ° 
Ud PSHETAMISA SAHA HAM: | evan cankramyamano ‘yam avidya-kdma-karmabhil 
iatdl Ad BAT Had AGEs: i YR ut |) pasito jayate kami mriyate casukhavptah 


With a view to show respect to what has been said above, the [scriptural] authority will be 
cited. [Introduction - Verse 43] 





Chapter 1 - Verse 43 


TAA ATs BMA fateae | srutis cemam jagadartham kamasya vinivrttaye 
Aol Goad AAR SAA: I Bau || tan-mula samsrtir yasmat tan-naso ‘jnana-hanatah 
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Chapter 1 - Verse 44 - Introduction 


al cae sttaRia Aa || Aad ty asau srutir iti cet 


If it be asked, “What is that Sruti text?” [we reply]. [Introduction — Verse 44] 


Chapter 1 - Verse 44 
" ms on nore oo — rT = wa cece: WN oe are 
Gal Ad Weed " "Sid J" Sil A Ase: tf] “yada sarve pramucyanta™ “iti nu” iti ca vajinal 
plaedaqdae SOPaS CATE qe qd 1 BY I kama-bandhanam evedam yvaso ‘py aha pade-pade 


The Brhadaranyaka says : “When all desires are destroyed” and “Thus the man who desires 
[transmigrates]...” Vyasa also says repeatedly that this [life] is a bondage due to desire alone. 
[Verse 44] 





Chapter 1 - Verse 45 - Introduction 


TI: GARG: AEA: | A xaTet AR- || ose samsara-pantha vydkhyatah, athedanim taa- 
Ada BAT saRgrHHAcdal Ta vydvrttaye Karmany Grad-upakarakatvena yatha 
letdeek ikea. moksa-hetutam pratipadyante tathabhidhiyate 


Thus the way to bondage has been explained. Now for the purpose of destroying it, the 
manner in which actions, as remote aid, are the means to liberation will be explained. 
[Introduction — Verse 45] 





Chapter 1 - Verse 45 


aad g TATA PATA GPM fasyaivam duhkha-taptasya kathamcit punya-silanat 
OO ANN 


Acaaiedhdal ava Ad Ele i Ye tt || mityehaksalita-ahiyo vairagyam jayate hrdi 


Thus the way to bondage has been explained. Now for the purpose of destroying it, the 
manner in which actions, as remote aid, are the means to liberation will be explained. 
[Chapter 1 - Verse 45] 





Chapter 1 - Verse 46 - Introduction 


narakad bhir yathasyabhiit tarhd kamya- -phalad api 
qasegtad ACA Med BA Pratsia uve |) vathdrtha-darsanat tasman nitvam karma cikirgati 


Just as he was afraid of hell, even so he is afraid of the fruits of desire-prompted actions, as a 
result of knowing their real nature. Therefore, he desires to perform obligatory deeds. 
[Chapter 1 - Verse 46] 
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Chapter 1 - Verse 47 


ad Aca-afiRre-aaigene | evam nitva-naimittika-Karmanusthanena 


e as ¢ ‘at ‘cans 
Veal g Hat Saha: | sudhyamanam tu tac-cittam isvararpita-karmabhih 
\ ° \\ CN = , 
ava Tas hlel a to GAS I Bs II yairdgyam brahma-lokadau vyanakty atha sunirmalam 


Thus, as a result of the performance of daily and occasional obligatory duties : [Introduction - 
Verse 47] 


The mind, purified by deeds dedicated to the Lord, develops faultless dispassion towards 
objects such as the world of Brahma. [Verse 47] 
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Chapter 1 - Verse 48 - Introduction 


yasmad rajas-tamo-malopasamsrsfam eva cittam 
kama-badisenakrsya visaya-duranta-siinasthdnesu 
nik sipyate tasman nitya-naimittika-karmanusthana- 
parimarjanendpaviddha-rajas-tamo-malam prasannam 
andkulam sammarjita-sphatika-sila-kalpam 


bahya-visaya-hetukena ca rdga-dvesatmakena 


atigraha- hadisenanakrsyamanam 


faqaratyncangd | eae ayant vidhatasesa-kalmasam pratyan-mdatra-pravanam 


Fraada safasa i ata: sqnhretad 1 citta-darpanam avatisthate. ata idam abhidhiyate 


Since the mind is tainted by the impurities of rajas and tamas, it is attracted by the bait of 
desire and is placed in the slaughter-house of countless sense-objects, but it becomes pure 
and tranquil like a well-washed crystal stone when it is cleansed by the performance of daily 
and obligatory deeds and the impurities of rajas and tamas are removed from it. Then, being 
free from all impurities, it is not attracted by the powerful bait of desire and aversion, which 
are caused by external objects, and remains like a clean mirror, inclined only towards the 
inward Self. Hence the following is stated. [Introduction — Verse 48] 
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Chapter 1 - Verse 48 


TMAH Far a: statasd | yyutthitasesa-kamebhyo yadda dhir avatisthate 


ded TRICK CAAT i ve ut || fadaiva pratyag-dtmanam svayam evaviviksati 


When the intellect remains bereft of all desires, then alone it is inclined of its own accord to 
enter the inward Self. [Verse 48] 


Chapter 1 - Verse 49 - Introduction 





atah param avasitadhikarani Karmani pratyak- pravanatva-stinau 
krta-samprattikdni caritarthan! sant 
Thereafter, actions [disappear] - having done their work [of the removal of desire] and having 


achieved their goal by entrusting their work to the intellect in which inclination towards the 
Self has arisen. [Introduction — Verse 49] 





Chapter 1 - Verse 49 


aa quad Te: FANG rad: pratyak-pravanatam buddheh karmany utpadya suddhitah 
PAUMAETAAMed AGS Fal FT It V2 krtarthany astamavanti pravrd-ante ghand iva 


Actions, after producing inclination towards the Self in the intellect by purifying it and after 
having achieved their goal, disappear like clouds at the end of the rainy season. [Verse 49] 





Chapter 1 - Verse 50 


yato nitya-karmanusthanasyaisa mahima 


fasman mumuksubhih karyam atma-jndnabhilasibhih 
ta ara mA | AcacHiagaa I) &o I nityam naimittikam Karma sadaivatma-visuddhaye 


The greatness of the performance of daily obligatory duties is for this reason. [Introduction - 
Verse 50] 

Therefore, for the purpose of purification of the mind, daily and occasional obligatory deeds 
have always to be done by seekers of liberation who desire knowledge of the Self. [Verse 50] 





Chapter 1 - Verse 51 - Introduction 


\S Cc ¢ 0° ty = 
Qarhsa Adstaaad WATOTs! | vathokte ’rthe sarvajfia-vacanam pramanam 
The utterance of the omniscient Lord is the authority in respect of what has been stated. 
[Introduction - Verse 51] 


Chapter 1 - Verse 51 


"TESA qaart bH | PROTA | “Gruruksor muner yogam karma karanam ucyate 
GRIST AeA BA:" Vala |] SAlar: tl 4e ul || yogariidhasya tasyaiva Sama” eveti ca smrtih 


The smrti text says : "For a devotee who wishes to attain to yoga, action is said to be the 
means. For the same [devotee], when he has attained to yoga, quiescence" alone [is the 
means]. [Verse 51] ae 





Chapter 1 - Verse 52 - Introduction 
nitya-karmanusthanad dharmotpattir dharmotpatteh 
papa-hanis tatas citta-suddhis tatah samsara- 
yathatmyavabodhas tato vairagyam tato 


mumuksutvam tatas tad-upaya-paryesanam tatah 
sarva-karma-tat-sadhana-samnyasas tato yogabhyasas 
fatas cittasya pratyak-pravanata tatas tat-tvam-asy- adi- 
vakyartha-parijnanam tato ’vidyocchedas tatas ca 
svatmany evavasthanam “brahmaiva san 


brahmapyeti” “vimuktas ca vimucyate” iti 


From the performance of daily obligatory duties merit arises. From the origination of merit 
comes destruction of sin; from this arises purification of the mind, and from this comes the 
understanding of the real nature of bondage; there from dispassion arises; from this comes a 
longing for liberation, and this leads to a search for the means thereto, and from this comes 
the renunciation of all actions and their means; then there is the practice of yoga; from this 
comes the inclination in the mind towards the inward Self, and then there arises the 
knowledge of the meaning of texts such as "tat tvam asi’, and from this results the destruction 
of ignorance; thereafter comes the state of remaining as the Self alone, as shown by the texts, 
"Being but Brahman, he is merged in Brahman, "Being liberated, one becomes free.” 
[Introduction — Verse 52] 





Chapter 1 - Verse 52 


REGU see qatar | paramparyena karmaivam syad avidya-nivpttaye 
~~ Ae. 


agama cai t TATE W 4 AU |] fidina-van navirodhitvat karmavidyam nirasyati 


Thus, action leads successively to the removal of ignorance. Action cannot [directly] remove 
ignorance like knowledge, because it is not opposed to it. [Verse 52] 





Chapter 1 - Verse 53 - Introduction 
S : ~ QD 
1 BACT: BI SUA Gehl GATE | na ca karmanah karyam anv api muktau sambhavyate 
ANG Hel Acasa AchA Beta | ageaa || Napi muktau yat sambhavati tat karmapeksate tad ucyate 


The effect of action has no scope at all in respect of liberation, and what takes place in 
liberation does not require the help of action. This will be explained. [Introduction — Verse 53] 





Chapter 1 - Verse 53 


SCOTIA GER Ha a RATA | utpadyam apyam samskaryam vikaryam ca kriya-phalam 
wa AfhaCeAAT_ HA TET: FT ATTA A 43 Il naivam muktir yatas tasmat karma tasya na sadhanam 


The result of action is origination, attainment, purification, or modification. Since liberation is 
not any of these, action is not the means thereto. [Verse 53] 
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Chapter 1 - Verse 54 - Introduction 


© ue 5 ¢ ™~ \ C 6 
Ud ddd td 64 Aled Ada 7 Fala evam tavat kevalam karma saksad avidyapanuttaye na paryaptam 
an ‘an ba! an ~ 
ald SUR | Aha WAST Al-Aes AAMAS iti prapancitam. muktau ca mumuksu-jnana-tad-visaya-svabhavyanurodhena 


TaTAReI HANISaa Fal "ed TA ScTIlcal | sarva-prakarasyapi karmano'sambhava_ukto "hitam samprepsatam’ ity adina. 
EY Ee | ANITA STaleral HAI ayaa: aeyaid., yadrsas caradi-upakarakatvena jnanotpattau karmanam samuccayah sambhavati 


al SILI tet wages  Bedicqeqacy tatha pratipaditam. avidyocchittau tu. labdhatma-svabhavasya 
BIcASieeaa SAIN AlhdAced. Alege atma-jnanasyaivasadharanam sadhakatamatvam nanyasya 


FAPIACT TORE Scdd- ayaa pradhana-bhutasya guna-bhutasya cety etad adhunocyate. 
aa Ste TR aad, wed:, ScUdele tatra jnanam guna-bhutam tavad ahetur ity etad aha 


So far, it has been shown that action by itself cannot directly destroy ignorance. In Verse (I. 29 
ff.) beginning with "hitam samprepsatam" (those who wish to attain the good), it has been 
stated that considering the nature of the seeker of liberation, the nature of knowledge, and its 
object, there is no scope for action of every kind in respect of liberation. The way in which the 
association of action finds a place as a remote aid in respect of the origination of knowledge 
has also been explained. Now it will be stated that knowledge of the ever-existent Self is the 
special and the best means to destroy ignorance and that nothing else, either as the principal 
or subsidiary, can be the means [in combination with knowledge]. On this issue, he first 
explains why knowledge as a subsidiary (to karma) cannot be the cause [of the destruction of 
ignorance]. [Introduction - Verse 54] 





Chapter 1 - Verse 54 


GIs | 4 alld als ee | samnipatya na ca jnanam karmajnanam nirasyati 
~ \ 
‘ sadhya-sadhana-bhavatvad eka-kalanavasthiteh 
Meade Aldea Vhehlalelalead: Il 4 tt y 


Knowledge cannot remove ignorance by union with action [as its subsidiary]. Action and 
knowledge cannot exist at the same time as they are related as means and end. [Verse 54] 





Chapter 1 - Verse 55 - Introduction 





Chapter 1 - Verse 55 
ATAU GaRARORG badhya-badhaka-bhavac ca paficasyoranayor iva 
FRUIMGCIAT A aaa al: i && Uy || eka-desanavasthanan na samuccayata tayoh 


No combination of them is possible, as they cannot co-exist being related as the sublator and 
the sublated, like the lion and the sheep. [Verse 55] 
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Chapter 1 - Verse 56 - Introduction 


Hdl AeAATAHATG: 2 BEATA || kuto badhya-badhaka-bhavah. yasmat 


If it be asked, “Why are they related as the sublator and the sublated?" the following is the 
reason. [Introduction - Verse 56] 


Chapter 1 - Verse 56 
BAMA AT CATs TIM TEA fais 1 || ayathd-vasty-avidya sydd vidya tasyd virodhini 
aye TWAAMTATATINT U4 samuccayas tayor evam ravi-sarvarayor iva 


Ignorance [as well as karma] is concerned with the unreal. Knowledge is opposed to ignorance. 
Thus their combination will be like that of the sun and darkness. [Verse 56] 








Chapter 1 - Verse 57 - Introduction 
tasmad akaraka-brahmatmani 
parisamaptavabodhasyasesa-karma-codananam 
acodya-svabhavyat kunthatd, katham tat. abhiahiyate 


Hence, in the case of a person who has attained knowledge of Brahman, is not involved in 
action, all injunctions which prescribe the performance of action lose their force, because his 
nature is such that he is no longer subject to injunctions. If you ask, "How is that possible?” it 
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will be explained. [Introduction — Verse 57] 


Chapter 1 - Verse 57 


FECT Fad AeA A Tada | brhaspati-save yad-vat ksattriyo na pravartate 
STOTCATISAT FAS ST SSTESATUT th Go |] brahmanatvady-aham-mani vipro va ksattra-karmani 


Just as a Ksatriya does not perform Brhaspati-sava, even so a Brahmana who considers himself 
as possessing the nature of Brahmana, etc. does not perform the duties of a Ksatriya. 
[Verse 57] 





Chapter 1 - Verse 58 - Introduction 


8 on 


qa Wed: WT aTelecdlS TY SCUdaIE | || yathayam drstanta evam darstantiko ‘pity etad aha 


To show that what is true of the example also holds good with regard to what is to be 
illustrated, he says the following. [Introduction - Verse 58] 


Chapter 1 - Verse 58 





SON Se NA 


facet ald Acaqalisd: | videho vita-samdeho neti-nety-avasesitah 
caleacHeh- dad dad- ipa alata sia J Il &S II dehady-anatma-drk tad-vat tat-kriyam viksate ‘pi na 


[A person who has the right knowledge] is one who is free from the body, who is free from 


doubt, who remains [as the Self] through the practice of the technique of “not this, not this” 
and who sees the body, etc. as not-Self. In the same way [as shown in the example], he does 
not even look at their action. [Verse 58] 





Chapter 1 - Verse 59 - Introduction 


| aearieg oneal sq | TE UAE, SITET lasyarthasyvigkarapiartaan udaharanam 





Chapter 1 - Verse 59 


mrtsnebhake yathebhatvam sisur adhyasya valgat 
ACTA eal] Feedge— aad tt 43. ui || adhyasyatmani dehadin miahas tad-vad vicestate 


Just as a child, superimposing the notion of a [real] elephant on the clay-elephant, runs away 
from it, even so an ignorant man, superimposing the notions of the body, etc. on the Self, is 
engaged in action. [Verse 59] 
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Chapter 1 - Verse 60 - Introduction 


na ca vayam jndna-karmanoh sarvatraiva samuccayam 


pratyacaksmahe. yatra prayojya- prayojaka-bhavo 


jridna-karmanos tatra ndsmat- pitrap! sak yate 
nivarayitum. tatra vibhaga- pradarsanavodaharanam 
pradarsyate 


We do not deny the combination of knowledge and action in all cases. Wherever action and 
knowledge are related as cause and effect, even our father in such a case cannot repudiate 


[their combination]. With a view to show the distinction in this connection, an example is 
given. [Introduction — Verse 60] 





Chapter 1 - Verse 60 


ali ARIA tat TEcdad | sthanum coradhiyalaya bhito vad-vat paldyate 
TEMeMecdaicala Vedi SEARCY Awd It Go || || duddhy-adibhis tathatmanam bhranto ‘dhyaropya cestate 
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Chapter 1 - Verse 61 - Introduction 


Ud qa WA STARA: Tosa -Fasaal:, evam yatra-yatra jnana-karmanoh prayojya- prayojaka-bhavas 
ada aaa =a: | Gat d a qaale am fatra sarvatrayam nydyah, yatra tu na sama-kalam napi 
PHONG AAAa:, A aya saad | kramenopapadyate samuccayah sa visaya ucyate 


Thus, wherever there is means - end relation between knowledge and action, this principle 
holds good in all those cases. But cases where neither simultaneous nor successive 
combination is tenable, will be stated [in the sequel]. [Introduction — Verse 61] 





Chapter 1 - Verse 61 


CY: Aacaldsta FA A THA | sthanoh sa-tattva-vijndnam yathd nangam palayane 
scHaedcaldstd daa fepariaell 1&2 Wy |] afmanas fattva-vijnanam tad-van nangam kriya-vidhau 
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Chapter 1 - Verse 62 - Introduction 


yasméd gunasyaitat svabhavyam 


For that is the nature of a subsidiary. [Introduction - Verse 62] 


Chapter 1 - Verse 62 


ang FATA caaaadl yadd hi yasyanurodhena svabhavam anuvartate 
added UE Ida TaTeeUT Ad: Wi &Q Ut |) fat tasya guna-bhiitam syan na pradhanad guno yatah 


That, indeed, which follows the nature of another in conformity to it can be subsidiary to it. 
But that which destroys the principal cannot be subsidiary to it. [Verse 62] 





Chapter 1 - Verse 63 
aed | yasmat 


C of™ ° C ~ ~ 
~ A allel GARY ui id karma-prakarandkanksi jnanam karma-guno bhavet 
Oe TEU FET dag Fad il &2 I yadd hi prakarane yasya tat taa-angam pracak sate 


For this reason [also]. [Introduction - Verse 63] 
The knowledge which expects the context of action will be a subsidiary to action; for, that 
which belongs to the context of something is said to be a subsidiary to it. [Verse 63] 
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Chapter 1 - Verse 64 


TASTO MARU Arai lel@led a: | svariipa-labha-matrena yat tv avidyam nihanti nah 
a dae Ma aT STR RAAT: BARE yy | fad arigam pradhnam vi jnam syat karmanah kyacit 


Knowledge which, by its mere origination, destroys our ignorance cannot anywhere be 
subsidiary or the principal to action. [Verse 64] 





Chapter 1 - Verse 65 - Introduction 


samuccaya-paksa-vadinapy avasyam 
etad abhyupagantavyam. yasmat 


This has to be necessarily admitted even by the advocates of the theory of combination [of 
knowledge and action. For : [Introduction - Verse 65] 
Chapter 1 - Verse 65 


STATA TTT | Rereact ajndnam anirakurvaj jndnam eva na sidhyati 








MaqaeRaae sa Ha a Srha Wt && Ut || vipanna-karaka-gramam jntdnam karma na dhaukate 


Knowledge which does not destroy ignorance does not come into existence at all. Action does 
not touch knowledge which has destroyed the aggregate of the factors of action. [Verse 65] 
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Chapter 1 - Verse 66 - Introduction 


a TT AU aaa: SEDICC | || idam caparam karanam jnana-karmanoh samuccaya-nibarh | 


This is also another reason for rejecting the combination of knowledge and action. 
[Introduction — Verse 66] 





Chapter 1 - Verse 66 


= an ~Ar ; 
BIAS IAAT AHRI-AAaI | hetu-svarupa-karyani prakasa-tamasor iva | 


factettel ddl aed alaca SAHA: ll && | || virodhini tato nasti sangatyam jnana-karmanoh II 66 II 
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Since the sources, nature, and effects of [both] knowledge and action are opposed like light 
and darkness, there is no combination of them. [Verse 66] 


Chapter 1 - Verse 67 - Introduction 


ry te 
e 


waged Had CA Maqalqeeyid Ale:, dadgaledaleatd_ evam upasamhrte kecit sva-sampradaya- 

, nA, s - i ne balavastambhad ahur yad etad vedanta-vakyad aham 
"SE Fe" Tel laa AGIA, Teed SALA Stl ETA | 
[Ale 2 Sere ATMA Alq-SIAEA Aa ATA AT 
= oe ~ a ~ ~ 
PRAT MMA TS A "al Yea Saracaia” ea Ya: | VAR g 


apyeti 


8 area she we Rage der, 
MATA TEL a A Hae | Th Ae 2 Tees TATA, 
Had SPIRTISAeT TATA PgR Seq | aaa | 
SANT ETA-faICAN Id, "Tergnra Tall Hal aA >" ad Zo kurvita ro oni iti gruter iti. asya paksa- 
ald | HEF Vegas rage ScARTead | dvayasya nivrttaya idam abhidhiyate. 





When we thus conclude, there are those who on the strength of their own tradition say that 
the knowledge, “Il am Brahman,’ which arises from the Vedanta text does not remove 
ignorance by its mere origination. What then? One who practises meditation every day for a 
long time can get rid of all ignorance by the accumulated strength of meditation, as shown by 
the Sruti text, “Becoming (knowing) god, he attains the gods.” Some others maintain that since 
the knowledge, “I am Brahman,” which has risen from the Vedanta text is relational, it does 
not at all apprehend the real nature of the Self. What then? This [knowledge] itself, when it is 
continuously meditated upon [without any break] like the stream of the Ganga produces in a 
person another knowledge which is different [from it] and which is non-sentential. That alone 
destroys the entire darkness of ignorance, as shown by the Sruti text, “The Brahmana, after 
knowing it, should attain direct knowledge”. For the refutation of these two views, this is 
stated. [Introduction — Verse 67] 3/ 


Chapter 1 - Verse 67 


Ghd -AITa Falla HaPKh-SIYC | sakrt-pravrttya mrdnati kriya-karaka-riipa-bhrt 
Balt SPS GA aRaaISaai: II B19 II ajnanam agama-jnanam sangatyam nasty ato ‘nayoh 


Knowledge that arises from scripture on its first appearance destroys ignorance which 
manifests in the form of the instruments of action. Hence there is no combination of these 
two. [Verse 67] 





Chapter 1 - Verse 68 - Introduction 


evam tavad ananatve brahmani jrana-karmanoh 
samuccayo nirakrtah, athadhuna 
paksantarabhyupagamenapi pratyavasthane piirva-vad 
anasvaso yatha tathabhiahiyate 


So far, the combination of knowledge and ritualistic action was refuted on the ground that 
Brahman is non-dual. Now, even if another view [according to which Brahman is one as well as 
dual] is accepted, we will show that we cannot, as earlier, have any faith in the rejected 
[combination theory]. [Introduction - Verse 68] 
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Chapter 1 - Verse 68 
AGACANA-Aelicd FA TEATG TTise: | ‘anutsarita-n@natvam brahma yasyapi vadinal 
AGA SEAT STAHHAHS: 11 Ge U1 || fan-matendipi dus-sddhyo jridna-karma-samuccayal 


The combination of knowledge and ritualistic action cannot be established even according to 
the view of the disputants who hold that Brahman is not free from plurality. [Verse 68] 





Chapter 1 - Verse 69 - Introduction 


fasya vibhagoktir dusana-vibhaga-prajnaptaye 


The alternatives in the [above] theory are stated for the purpose of their refutation separately. 
[Introduction — Verse 69] 


Chapter 1 - Verse 69 
FMA A Vad-aAeI Ale ASACHeIHA| || brahmatma va bhavet tasya yadi vanatma-ripakam 





SCAT allel SALAH: 1&3 it || Gtmandptir bhaven mohad itarasyapy anatmanah 


The alternatives in the [above] theory are stated for the purpose of their refutation separately. 
[Chapter 1 - Verse 69] 





Chapter 1 - Verse 70 - Introduction 


tatra yadi tavad vastavenaiva vrttena brahma 


praptam atma-svabhayyat kevalam 


asura- mohapidhana-matram evanapti-nimittam 


tasmin pakse 


Now, if Brahman is really attained in view of its being of the nature of the Self, it is only the veil 
of the demoniac delusion that is the cause of its non-attainment. With regard to this view, [this 


has to be said]. [Introduction — Verse 70] 





Chapter 1 - Verse 70 
mohapidhana-bhangava naiva karmani karanam 
= ~~ tn a . 
Sd Hala: AT HA TARA I 90 I || jidnenaiva phalay aptes tatra karma nirarthakam 
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Chapter 1 - Verse 71 - Introduction 


anatma-rupake tu brahmani na karma sadhana- bhavam pratipadyate 


ndpi jnanam karma-samuccitam asamuccitam va 


yasmad anyasya svata eva sadhakasya brahmano ‘py anyatvam 


svata eva siddham, tatraivant 


If, on the other hand, Brahman is not of the nature of the Self, ritualistic action cannot be the 
means [to the attainment of Brahman]. Nor can knowledge, either combined or not combined 
with ritualistic action, be the means [thereto]. The reason is that to the aspirant, who is by his 
very nature other than [Brahman], Brahman also of its own accord is different from him. Here 
it is thus. [Introduction — Verse 71] 





Chapter 1 - Verse 71 


TACT AAA AE A FPGA: anyasyanyatmata-praptau na kvacidd hetu-sambhavah 
aie Aa al as Wich Wad Il 199 II lasmin Saty api nanastah paratmanam prapadyate 


Nowhere is there a cause by which one object can become another. When an object 
remains what it is, it cannot be [another]. Also, when it ceases to be, it cannot become 
another. [Verse 71] 
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Chapter 1 - Verse 72 


RHE mat rarer: | aparasmims tu pakse vidhih 
. ~ 
TATA HST MATT FRI: | paramatmanukilena jnanabhyasena duhkhinah 
SIAUSTY TFA A CTEM 83 I 


dyaitino “pi pramucyeran na paratma-virodhina 


But in the case of yet another view, there is scope for injunction [about meditation]. 


[Introduction - Verse 72] 
Even dualists who experience suffering will be liberated through the practice of meditation [on 


the jiva] as the supreme Self, but not through that [knowledge of difference] which is contrary 


to the nature of supreme Self. [Verse 72] 


Chapter 1 - Verse 73 - Introduction 
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Chapter 1 - Verse 73 


TART IAA TVA | samasta-vyasta-bhiitasya brahmany evavatisthatah 
FA HAM Al Sq: GalteAcaafater: 93 Ul || briita karmani ko hetuh sarvdnanyatva-darsinah 


Tell me. Where is the need for action on the part of a person who sees everything as non- 
different from himself, who remains only as Brahman, and who is all, collectively as well as 


individually? [Verse 73] 





Chapter 1 - Verse 74 - Introduction 
sarva-karma-nimitta-sambhavasambhavabhyan 
sarva-karma-sankaras ca prapnoti. yasmat 

Since it becomes possible as well as impossible for one to perform all actions [on the view of 


non-difference between jiva and Brahman], there arises also [the defect] of mixing up all 


actions. [Introduction — Verse 74] 





Chapter 1 - Verse 74 
sarva-jaty-adi-mattve ‘sya nitaram hetv-asambhavah 
sisesam hy anupadaya Karma naiva pravartate 


PASM CAMeHATASET fat Sea: | 
fats GWE HA Aa Tadd i 9 i 


For this person, who identifies himself with all castes, etc., there is no reason at all [for the 
performance of any ritualistic action]. Indeed, ritualistic action cannot take place at all in the 
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absence of specification [such as caste, etc.]. [Verse 74] 





Chapter 1 - Verse 75 - Introduction 


syad vidhir adhyatmabhimanad iti 


cen naivam. yasmat 


If it be said that there is room for injunction [which enjoins the performance of karmas on the 
basis of eligibility], since there is identification with the body, it is not so for the following 
reason. [Introduction — Verse 75] 





Chapter 1 - Verse 75 


FT ATEATCAIRTATAUSTY FAGSTSTCATNCAA: | na cadhyatmabhimano *pi viduso ’sty dsuratvatah 
ASSIS CITA CAT EHS TSA 9% |) "uso ‘py Asuras cet syan nisphalam brahmadarsanam 


Also, identification with the body which is due to demoniac delusion is not possible for an 
enlightened person. If even an enlightened person be subject to demoniac delusion, Brahman 
- realization would be useless. [Verse 75] 
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Chapter 1 - Verse 76 - Introduction 


C ° ‘an ben. - - 
aisha GTARIS ANG one ajfiana-karyatvan na sama-kalam napi kramena 
MAPA: Fecddeddsaedid_ ARIA: jnana-karmanor vastv-avastu-tantratvat sangatir 


astity evam nirakrto ’pi kasam kusam vavalambyaha 


CT en “No 8 ° 
Bite Fea FTHATSTS erat Hat IT ATSHTTE | 
Even though the theory of simultaneous as well as successive combination - between 
knowledge which is dependent on the real and ritualistic action which is dependent on the 
unreal - has been refuted on the ground that ritualistic action is the result of ignorance, (the 
opponent again) argues catching hold of straws. [Introduction — Verse 76] 





Chapter 1 - Verse 76 


BATEAICA Gaara Sastat Yedi Wad athadhyatmam punar yayad asrito mudhatam bhavet 
GI RUCAT HANG Al Bet Aarau gu || 4 karoty eva karmani ko hy ajfiam vinivdrayet 


If it be the case that there is identification with the body (for the enlightened man), then he is 
an ignorant man. He certainly performs actions. Indeed, who can prevent an ignorant one? 


[Verse 76] 





65 


Chapter 1 - Verse 77 - Introduction 


siddhatvadc ca na sadhyam. yatah 


Chapter 1 - Verse 77 






sGmanyetara-riipabhyam karmatmaivasya yoginah 


as ~ Any \ A rae ~ - 
; issvasocchvasa-vat tasman na niyogam apeksate 
lel TAT STAT AEA Ff APTA I 919 | |) S550 yogam ap 


Action, either as the universal or as the particular, becomes the very nature of the man of 
knowledge. Therefore, it requires no injunction; it is like breathing in and breathing out. 


[Verse 77] 
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Chapter 1 - Verse 78 - Introduction 


cS o™ 


Seg aie Mahara SeT | astu tarhi bhinnabhinnatmakam brahma. 

aa 4 aia SuaeHott ayad: tatha ca sati jiGna-karmani sambhavato 
Rare eacar_ aa: 1 bhedabheda- visayatvat tayon. 

at aaa Gat: Ga A Gaid 1 tatra tavad ayam paksa eva na sambhavati. 
fe SRUAL? AT Pasa kim karanam. na hi bhinno ‘yam 
Sores sie Hage: ity abheda-buddhim anirakrtya bheda-buddhih 
GeRManogd | Wa eS sergqaws padartham Glingate. evam hy anabhyupagame 
Renha—-Geria: seifaacd Fassett || bhinnabhinna- padarthayor alaukikatvam prasajyeta. 
st Frese sia sefaa, aaa atha nispramanakam apy asrivate tad apy 
ayaa — 2 TATa_ eae ubhaya- paksabhyupagamad abheda-pak se 
@:Ra Seal ©S1e! Std Se duhkhi brahma syad ata aha 


“Then, so the opponent argues, “let Brahman be different as well as non-different. In that 
case, both knowledge and action become possible, because they are concerned with oneness 
and difference.” But this theory itself is untenable. Why is it so? The notion of difference such 
as “This is different” cannot arise with regard to any object without removing the notion of 
non-difference. If this is not accepted, the terms “difference” and “non-difference” will lose 
their ordinary significance. If this theory is entertained [by the opponent] even though there is 
no evidence for it, then since both positions (i.e. difference and non-difference between 
Brahman and jiva) are accepted [by him], Brahman would be subject to misery from the 
standpoint of non-difference. Therefore it is said. [Introduction — Verse 78] 





Chapter 1 - Verse 78 


OTSA NA 


Rented fated ef cae aa 4 yar bhinnabhinnam visesais ced duhkhi syad brahma te dhruvam 
STATE ATF CASA VENCHATISATL Ue || asesa-duhkhitd ca sydd aho prajfidtma-vadinam 


lf Brahman is different as well as non-different on account of [the common and] specific 
qualities, then in your theory Brahman is surely subject to misery. Also, it has to bear the 
entire misery [of all the jivas]. Wonderful is the wisdom of those who talk about the Self! 
[Verse 78] 





Chapter 1 - Verse 79 - Introduction 


tasmat samyag evabhihitam na jnana-karmanoh 
samuccaya ity upasamhriyate 


Therefore, we conclude that it has been well stated that there is no combination of knowledge 
and ritualistic action. [Introduction — Verse 79] 





Chapter 1 - Verse 79 


= . > 
TAISHeS GAT Ale: STH: Aaa TAT | tamo *ngatvam yatha bhanor agnes sitangata yatha 


AUROT ASOT Wed sae HAA i 9% || vVarinas cosnata yad-vaj jndnasyaivam kriyangata 





Just as the sun cannot be a part of darkness, just as cold cannot be a part of fire, just as water 
cannot have ritualistic action as its part. [Verse 79] 
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Chapter 1 - Verse 80 


TAPTT A -Taaqs FATA THRACE, yathok topapatti-balenaiva piirva-paksasyotsaritatvad 
aed Aaa Sead: Waa vaktavyam navasesitam ity atah pratipatti-karma-vat 
GaIRER Ach THeay FAA piirva-paksa-pariharaya yat-kitcid vaktavyam ity ata 
g¢ aprdiad | idam abhidhivate 


Ric Tea: ESIC ecard ag | “mukteh kriyabhih siddhatvat” ity ady anucitam bahu 
APM AGAR FM AAYAAC it <o 1 yad abhani tad anyayyam yatha tad adhunocyate 


Since the prima facie view has been refuted by the arguments stated above, nothing 
remains to be stated. Nevertheless, with a view to saying something more for the disposal of 
the prima facie view, the following is stated like the pratipatti-karma (the rite of disposal). 
[Introduction — Verse 80] 

Commencing with the statement, "Since liberation is attained through ritualistic actions,’ 
many improper assertions have been made. How they are untenable will be stated now. 
[Verse 80] 
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Chapter 1 - Verse 81 - Introduction 


AST HAMA Mae FAM: esd AI Ma Tae 
TETASTAGH | (3; BUT? HAUT fe Free BPA TATA 
HARE: Bal TARAS AM-TERISHAICHTAaTT , 7 
AAIA- AINA HAA AINA | A Ad TTA 
CTL STANT ed SARUM Se PaTY Pel TATA, 
FARCT Ge AeTe TI A Ted AGA | TS BOT? 
wey | aiead fe Praise BH Tad CA, Sgid-ligat Hd 
se: AAA | Fae AM AT, SEA: Mie: 
FAFA | 14 TA Meta "eae APT MTT 
FAUT A BREMA Se AAOTTANY. EATIAT-STA 
TOTES | A TANT, ATTA ic res HON i, 
AMG FTA , ATS AM ATTA | STAT | 
a TAA SAU Ae, AA Sea | A 
Hae ATT MGR, TETAS Bld ANTE | 


yo ’yam kamyanam pratisiddhanam ca tyagah 
pratijndvate sa pratijna tavan na sakyate 
‘nusthatum. kim karanam. karmano hi 
nirvrttatmano dvabhyam prakarabhyam nivrttih 
sambhavaty arabdha-phalasyopabhogenanarabaha- 
phalasyasubhasya prayascittair iti. trtiyo ‘pi tyaga- 
prakaro ‘kartratmavabodhat sa tv atma- 
jnananabhyupagamad bhavata nabhyupagamyate. tatra 
yany anupabhukta-phalany anarabdha-phalani 
tanisvarenapi kenacid api na Sakyante parityaktum. 
atharabdha-phalani tyajyante tany api na Sakyante 
tyaktum. kim karanam. anivrtteh. anirvrttam hi 
cikirsitam karma sakyate tyaktum pravrtti-nivrtti 
prati kartuh syatantryat. nirvrtte tu karmani 
tad-asambhavad duranustheyah pratijnatarthah. 
asakya-pratijnanac ca. na ca Sakyate pratijnadtum 
yavaj-jivam kamyani pratisiddhani ca karmani na 
karisyamiti sunipundnam api sitksmaparadha- 
darsanat. pramanabhavac ca. na ca pramanam asti 
moksa-kdmo nitya-naimittike karmani kuryat 
kamya-pratisiddhe ca varjayed Grabdha-phale 
copabhogena ksapayed iti. anantyac ca. na 
copacitanam karmanam lyattasti samsarasyandaditvat 
na ca kamyaih pratisiddhair yg tesam nivrttir asti | 
suddhy-aSuddhi-samye saty avirodhad ity aha 70 





The abandonment of desire-prompted and prohibited deeds which was proposed [by the 
opponent] cannot be put into practice. What is the reason for that? The removal of action that 
has already been performed takes place in two ways — through enjoyment in the case of action 
that has started to produce its fruit and through expiatory rites in the case of an evil action which 
has not started bearing its fruit. And a third way of removing it is through knowledge of the Self, 
which is not the agent of action. But it has not been accepted by you, since you do not admit 
knowledge of the Self. Of these, those [good] actions which have not yet started to produce their 
fruits and whose fruits have not been experienced cannot be given up, not even by Isvara or by 
anyone else, If it be said that actions which have started bearing fruit can be renounced, they too 
cannot be given up. Why is it so? Because they cannot be removed. Indeed, an action which has 
not been performed but which one desires to perform can be given up because the agent is free 
to do or not to do it. But since this is not possible in the case of action that has already been 
performed, the proposed abandonment cannot be put into practice. 

Further, what cannot be practised has been proposed. It is impossible to make the resolve, “So 
long as | live, | will not perform desire-prompted and forbidden deeds,’ because subtle mistakes 
are seen even in the wisest of men. Also, there is no pramana [in support of the opponent’s 
view]. There is no scriptural statement which says, “One who is desirous of liberation should 
perform daily and occasional obligatory deeds, should give up desire-prompted and prohibited 
deeds, and should exhaust, through enjoyment, the action which has begun to fructify.” Further, 
[the past actions] are innumerable. There is no limit to the accumulated deeds, since 
transmigratory existence has been without a beginning. Their removal cannot take place through 
desire-prompted or prohibited deeds, for there is no opposition between them insofar as there is 
parity [between them] as regards purity and impurity. Hence it is stated.[Introduction — Verse 81] 
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Chapter 1 - Verse 81 


= POT AT A SATA FHA | || a krtsna-kamya-samtyago ‘nantatvat kartum isyate 
ERAN AS Adlalaed-AAG 122 I 


nisiddha-karmanasceha vyatit@nanta-janmasu 


Here it is not possible to abandon all desire-prompted and prohibited deeds performed in the 
innumerable lives of the past, because they are infinite. [Verse 81] 





Chapter 1 - Verse 82 - Introduction 


ksayo nityena tesam cet prayascittair yathainasah 


eqShacdal cia HAC AAT eR T nisphalatvan na nityena kamyader vinivaranam 


If it be said that their destruction is through [the observance of |daily obligatory deeds in the 
Same way as sin is destroyed through expiatory rites, the removal of desire-prompted deeds, 
etc. cannot take place through daily obligatory deeds, because they are not productive of any 


result. [Verse 82] 





Chapter 1 - Verse 83 


FATORTAT SS | HATA? pramanabhavac ca. katham 


~ \ 
a pia, abtae hie TT | papapanuttaye vakyat prayascittam yathd tatha 
TEI Hleqelaly Tecd HA A Asad: Il <3 | gamyate kamya-hanartham nityam karma na vakyatah 


Also, there is no pramana [in support of it]. Why? [Introduction — Verse 83] 

Just as it is known from the scriptural text that an expiatory rite is for removing sin, it is not 
known that way from the scriptural text that daily obligatory deeds are for the purpose of the 
destruction of desire-prompted actions. [Verse 83] 





Chapter 1 - Verse 84 - Introduction 
athapi svat kamyair eva kamyanam 
purva-janmopacitanam ksayo bhavisyatiti, 


fan na. yatah 


If it be said that the destruction of desire-prompted actions acquired in previous lives takes 
place through [the performance of] desire-prompted actions themselves, it is not so, for this 
reason. [Introduction — Verse 84] 
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Chapter 1 - Verse 84 


° c~ \ OX PS = - , - 2 : 1 => « 
qreaat aeatatied asae Rear papmanam papmabhir nasti yathaiveha nirakriya 


PPAR ANAT eR i ¢y Wy || Aa@myair api tathaivastu kamyanam avirodhatah 


evam tavat “mukteh kriyabhih siddhatvat”’ iti 
nirakrtam. athatma-jnanasya sad-bhave 
pramanasambhava uktas tat-parihardyaha 


So far we have refuted the contention [of the opponent] that "since liberation is attained 
through ritualistic actions..." (verse 9). Then with a view to answer the contention that there is 


no pramana which proves the existence of knowledge of the Self, the following is stated. 
[Introduction — Verse 85] 





Chapter 1 - Verse 85 


BIqa: SAM: AHA MlaecA_ HUAATAS | Srutayas smrtibhis sakam Gnantyat kaminam iha 
ACITeaAaa HAA TCHASAL AU 4 I vidadhaty uru-yatnena karmato bahu-kama-dam 


Since there are innumerable men of desire in this world, Sruti texts, along with smrti texts, 


enjoin, with significance, actions. So actions are conducive to the manifold satisfaction of 
desire. [Verse 85] 





Chapter 1 - Verse 86 - Introduction 


na ca bahulyam pramanye karana-bhavam 
pratipadyate. ata aha 





Chapter 1 - Verse 86 
¢ si -— = «= = - - 
WAV 4 Teed A UhA FAMTA | pramanyaya na bahulyam na hy ekatra pramanatam 
qedeaeled AM AbARET AAA i <& Wy || Vastuny atanti mandni tv ekatraikasya manata 


Abundance is not required for the sake of validity. Many texts [proofs] do not get the status of 
pramana in respect of one object. Each is a pramana in respect of one thing. [Verse 86] 





Chapter 1 - Verse 87 - Introduction 


yat tuktam “yatnato viksamano ’pi’” iti tatrapi 
bhavata evaparadhah. kasmat. yatah 


It was said that "Though | have looked carefully..." (Verse 15). Here also the fault is yours. 
Why? It is for this reason. [Introduction — Verse 87] 
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Chapter 1 - Verse 87 


"UT GURL SAM: ATCT MATT: | “nariksya lokan” ity adya atma-jfiana-viahayinih 
ASHFATATT: GTA: Bt: FH A YOMTY aT: tt cio || maiskarmya-pravands sadhvih srutih kim na spnosi tah 


Have you not heard the Sruti texts such as, "After examining the worlds..." which are 
purportful, which enjoin knowledge of the Self, and which develop an inclination [in men] 
towards the state of freedom from action? [Verse 87] 





Chapter 1 - Verse 88 - Introduction 
ag "Mca STATA" "AAT AT BR ZwI:" nanu “atmety evopasita” “atma va are drastavyah” 
TAPAANA-Ya: FOI STAI Fea ity apurva-vidhi-sruteh purusasydtma-darsana-kriyayam 
SERIPERIEGE acca a enemint miyogo vasiyata iti, naivam. apuruga-tantratvad 
TEA ACHAT Tea ACA T-SoATINT vastu-yathatmya-jnanasya sakalanartha- bijatmanavabodhotsarino 
Arhedt: Sle | TASTY a ayaa: SL) ata are 1 || mukti-hetor iti, vidhy abhyupagame ‘pi ndpiirva-vidhir ayam, ata aha 


If it be said that from the original injunctive texts such as, “The Self alone is to be meditated 
upon, The Self, indeed, should be seen,” it is known that the action of getting knowledge of the 
Self is enjoined on the person, it is not so, because knowledge of the Self as it is, which 
destroys the ignorance of the Self, which is the cause of all evil, and which is the means to 
liberation, is not dependent on the person. Even if it be admitted as an injunction, it is not an 
Original injunction. Hence it is said. [Introduction — Verse 88] 





Chapter 1 - Verse 88 
niyamah parisankhya va vidhy-artho ’pi bhaved yatah 






Maa: Rae at eaaisty wadera: | 
BATCH ealdtd RICAAY SUAS Il ce tt 


The injunctive sense [here] must be that of restrictive or exclusive injunction, for we (kno 


anatmadarsanenaiva paratmanam upasmahe 






Chapter 1 - Verse 89 - Introduction 


or = eS ats 5 7 $59 8 ° 
vac coktam “visvaso nanyato Stl nah” iti tad api 


’ "STAT a "\ m~. & 
Tate AMAL TeAaASHeA a" Se, TAM PARTLY AT nanyato stn , 
Sn a be Dara vidratura-cetasd tvayd svapndyamanena pralapitam. 
” ean ; kim karanam. na hi vayam pramana-balenaikatmyam 
MATa, CHA td Ud Add-AlacHacdid | eid Ge pratipadydmaha aikatmyasya svata evanubhava- 
: eee. matratmakatvat. ata eva sarva- : 
ATA SAA Fea | FAM -cART aT HATA - pramandvatardsambhavam vaksyati. pramdna- 
AAA | Hel se | vyarasthayas canubhava-matrasrayatvat, ata aha 


It was said (in verse 15), "We have no faith in anything else." It is also non sensical talk by you 
in dream with the mind under the influence of sleep. What is the reason? We do not set forth 
the oneness of the Self on the strength of pramana, because the Self, which is one, is 
knowledge by its very nature. Hence, the impossibility of the work of all pramanas [with regard 
to the Self] will be stated [in the sequel], for the basis of pramana itself is dependent on 
knowledge. The following is, therefore, said. [Introduction — Verse 89] 





Chapter 1 - Verse 89 


\ ° ~~ 5 ~ 
MAH Ast deed da edad | vakyaika-gamyam yad vastu nanyasmat tatra visvaset 
TASHA CAC:RSSMATG: BIA tt cy || 24 prameye svatas-sidahe yisvasah katham atmant 


With regard to that which can be known only through the [scriptural] text, one need not have 
faith in anything else [than the text]. How can a person be without faith in the Self, which is 
not an object of knowledge and which is self-established? [Verse 89] 





Chapter 1 - Verse 90 - Introduction 


yad apy uktam “antarena vidhim” iti tad apy 
abudahi-piirvakam iva nah pratibhati. yasmat 
kalantara-phala-dayisu karmasy etad ehatate. 
atma-labha-kala eva phala-dayini ty atma-jiane 


naitat Samanjasam ity aha 


Also, it was said (in verse 16) that “Without injunction..." This, too, appears to us to be due to 
wrong understanding, because it holds good in respect of actions which yield their fruits at a 
later time. But it is not true with regard to knowledge of the Self which yields its fruit at the 
time of its origination. So the following is said. [Introduction — Verse 90] 
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Chapter 1 - Verse 90 


IG eer) wares Raq Feaat WTA | jnanat phale hy avapte ‘smin pratyakse bhava- ghatini 
SURE delld 4 Mes Ulla Al FA: Il Yo tt || upakardya tan neti na nyayyam bhati no vacah 
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Chapter 1 - Verse 91 - Introduction 


paaapt. jaiminiyam vacanam sig = tad- 


AANA ’ , A A fan \ 
TEM wteitd ad SETA, AIT TgMATSTNTIATS TATA | 
rd 7 Sir nh OF PU) bhiprdya Gmnayah sarva eva 
ANY ? : Tas: sa: Tale yato } na jaiminer ayam aonipra i 
7 a i —" -. « m kriyartha iti. yadi hy ayam abhipravo ’bhavisyat 
Sel | Ae GA AMMAS ATA "AM Teva | AAA || “athato brahma-jijnasa. janmady asya yatah” it 


a: Begculcarcciss RUAN -JUPI-A TIE eo brahina-vastu-svariipa-matra-yathatm ya- 
prakasana-param gambhira-nyaya-samdrbdham 
Geel aaderedd-Aaiea AFCA = TEA | AGATA | || Sarva-vedantartha-mimamsanam srimac-charirakam 
SAGs nasitrayisvat. astitrayac ca. tasmaj jaiminer evayam 
arsine AAT, FA Farrar CAAT STAT, abhiprayo yathaiva vidhi-vakyanam svartha-matre 


pramanyam evam aikatmya-vakyanam apy 


; - an ; qn Re a sie anadhigata-vastu-pariccheda-samyad iti. ata idam 
aay aMalad | abhidhiyate. 


As for the statement of Jaimini which you have referred to, that too has been quoted without 
knowing his intention. If you ask, “What is the reason for that?” the answer is that it is not the 
view of Jaimini that the entire Veda has its purport in action. If it were his view, [Badarayana| 
would not have composed the sacred Sariraka-sutra, beginning with “Then, therefore, the 
desire to know Brahman. That [Brahman] from which the origination, etc., [takes place],” 
which has its purport in bringing out the real nature of Brahman, which abounds in profound 
reasoning, and which is an inquiry into the meaning of the entire Vedanta. But [Badarayana] 
has written [that work]. So the view of Jaimini is this : just as the injunctive texts are 
authoritative in respect of what they convey, even so the texts which teach the oneness of the 
Self [are authoritative in their sphere], since there is parity between them in respect of 
revealing what is otherwise unknown. Hence the following is stated. [Introduction — Verse BO 





Chapter 1 - Verse 91 


A N\s \ an ¢ 
Salad 4 SATA? At ia aaa | adhicodanam ya Gmndyas tasyaiva syat kriyarthata 
acaqaeaie- areeaai a Bud a @ II tat-tvam-asy-adi-vakyandm briita karmarthata katham 


api ca. aikatmya-paksa ivadrstartha-karmasu 
bhavat-pakse ’pi pravrttir durlaksya. yatah 


Moreover, as in the case of the doctrine of the oneness of the Self, even based on your theory, 
pursuit of actions, which produce unseen result, is impossible for the following reason. 


[Introduction — Verse 92] 





Chapter 1 - Verse 92 


Cail PTDRE ae saierett TTT svargam yiydsur juhuyad agnihotram yatha-vidhi 
dalg-oueadead ded Sic PATA Il dehad vyutthapitasyaivam kartrtvam jaimineh Katham 


Since it is said on Jaimini's theory that one who is desirous of heaven should perform 
Agnihotra according to the rules, how is agency possible [for the Self] which transcends body, 


etc.? [Verse 92] 





Chapter 1 - Verse 93 - Introduction 


na ca pratyakhyatasesa-Sarirddi-karma-sdadhand- 
svabhavasyatma-matrasya karmasy adhikaran Sasmat, 


Also, one who remains merely as the Self free from all instruments of action such as the body 
is not eligible to perform actions. For: [Introduction — Verse 93] 





Chapter 1 - Verse 93 


° 6 we. wt Se = e mn 
STATO Tea aeTraha4ee: | sarva-pramanasambhavyo hy ahamvrttyaika-sddhanah 
Sota: SP: Be ALM BU yusmad artham anaditsur jaiminih preryate katham 
How can the Self of Jaimini which cannot be known through any pramana, but which is known 


only through the ego, and which has no relation with the not-self, be impelled [to action by 
any injunction]? [Verse 93] 





Chapter 1 - Verse 94 - Introduction 





Also there is no cause for action for the following reason. [Introduction — Verse 94] 
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Chapter 1 - Verse 94 


FAS ATA SACHA ATSART CT sukha-duhkhadibhir yoga atmano nahameksyate 
RA APTA Sel: Hel FAL’ Uy || parakevat pratyag-atmatvaj jaiminih preryate katham 


The Self has no relation with pleasure, pain etc. (but such a relation is desired only with the 
internal organ) because (pleasure, pain, etc., which are known) are external, whereas the Self 
is inward. How, then, can the Self of Jaimini be impelled to perform action? [Verse 94] 





Chapter 1 - Verse 95 


kimca 


na tavad yoga evasti Sarirendtmanah sada 
visayair durato nasti svargadau syat katham sukham 


ATA Aiea Taal Sard HA FATA & I 


Moreover : [Introduction - Verse 95] 


At all times, the Self has no relation with the body itself. Much less can it be related with 
objects. How, then, can it be related with pleasure in places like heaven? [Verse 95] 
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Chapter 1 - Verse 96 
FANE AGT ATTA | yasmad anyatha nopapadyate 


~ C\ n° af Fk mm - = = - 
TAA AAT ARTA CHa | narabhimaninam tasmat karakady-dtma-darsinam 
AS Mela "Had" Sa A BALA 2K mantra Ghorarikrtya “kurvan” iti na nirdvayam 


Since it cannot be explained otherwise, [We have to say this] : [Introduction - Verse 96] 

So the hymn says, “By Doing rituals alone...”, with reference to a person who considers himself 
a human being connected with the instruments [of action], etc., and not with regard to a 
[Person who knows himself to be] the non-dual self [Verse 96] 
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Chapter 1 - Verse 97 - Introduction 


Tart "Tee" Td ary 7] SEACH Rene qaqa alread Fea yac coktam “‘virahayya’’ iti tadapi na samyag eva. 
| “4 — se eee tathapi tuna ya kacit kriya yatra kva 
4 ed TATE, hed AT 4a STA -aeed Uelag alld cadhyaharaniya kim tu ya yatrabhipreta-sambandham 
: : os ates 0 hatayitum Saknoty akanksam ca vakyasya purayati 
HATTA THR HAY, A TELOTT | Te Fer Panay || SN ) 


saivadhyaharaniya. evam-visista ca kriyasmabhir 
ANAS " 


SrsariRy WIV lag Teleaa-SFAA- Ala rae aq tsita-vak yarthavirodhiny 
FAGA- SAAC, ATTA HN PaATUPA ATA, "SAA 

"ame" zcalie repanae : Tae RIGA ea iq RIA f 

a Faeroe Iq Rae param iti 


And it was stated that “Without a verb..”’(verse 19). That contention also is not correct. In any 
case, just any verb whatsoever cannot be supplied in any place. On the contrary, only that 
[verb] which in a particular place is capable of conveying the intended relation and which can 
also fulfil the expectancy of the sentence has to be supplied. And such a verb related to other 
words is, indeed, accepted by us. It is not at all opposed to the intended meaning of the 
sentence, nor does it convey the sense of giving rise to a result which is non-existent. Since the 
Self which is desired to be known is free from six kinds of modifications characteristic of 
positive entities, which is free from the entire evil of duality, and which is self-luminous, verbs 
such as “are”, “am” which are capable of conveying that which is existent of its own accord 
have to be accepted, but not which have their import in something opposed to it. 
[Introduction — Verse 97] 85 





Chapter 1 - Verse 97 


Maleld 4 aaa oe Ted TIeAd | dhaved iti na danarthe padam yad-vat prayujyate 





waleae aa edd Cad: Rre-araled I) 29 |] edhity-adi tatha necchet svatah siddhartha-vacini 


Just as the word “run” is not used to convey the sense of “give”, even so one should desire to 
use verbs such as “grow” in a sentence which conveys the self-existent entity. [Verse 97] 


Chapter 1 - Verse 98 - Introduction 


na ca yathokta-vastu-vrtta-pratipadana-vyatirekena 
tat-tvam-asy-adl-vakyam vakyarthantaram vaktiti 
sakyam adhyavasatum ity aha 


It cannot be said that sentences such as “Tat Tvam Asi’, without setting forth the nature of the 
Self as described above, convey the sense of some other sentence. And for this reason it is 
said: [Introduction — Verse 98] 





Chapter 1 - Verse 98 


acaneanealearat Fact: Rraaarrard_| tat-tvam-asy-Gdi-vakyanam svatas-siddhartha-bodhanat 
~ 3 ¢ NOS S\N = ’ : po. ‘ 
AAledl A Aesw Ata TAGARTY it Re UW || arthantaram na samdrastum Sakyate tridasair api 


Since sentences such as "tat tvam asi’ convey the sense of the self-existent entity, a different 
meaning [for them] cannot be construed even by gods. [Verse 98] 





Chapter 1 - Verse 99 


~~ 
TeAICaH | yasmad evam 
Ly ¢ a 
Ad: AAAAMT J ASAT: HAHAH: | atah sarvasramanam tu van-manah-kaya-karmabhih 


ANS A 


tdl8de Aith: Ald Sealed fe Gl Ad: tl V8 sv-anusthitair na muktih syaj jnanad eva hi sa yatah 


Such being the case, it follows. [Introduction - Verse 99] 
Hence, for persons of all asramas, release will not take place through the deeds of speech, 
mind, and body performed by them, because it is attained only through knowledge. [Verse 99] 





Chapter 1 - Verse 100 


TAM ARNG Ta STA tasmac ca karanad etad apy upapannam 
Cara aaa —- Fae - PTA: sya-mano-ratha-samk|pta-prajnadhmata-dhiyam atah 
AMAIA AAEM: BWPIed AKHASY | Yoo | srotriyesy eva vacas tah Sobhante natma-vedisu 


Because of this reason, even this is tenable. [Introduction — Verse 100] 

So these words, uttered by men whose mind is inflated by their own conjectures, are attractive 
only to those learned in the Vedas, but not to those who have knowledge of the Self. 
[Verse 100] 
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CHAPTER 2 


119 Verses 





Chapter 2 - Verse 1 - Introduction 


pratyaksadinam anevamvisayatvat tesam svarambhaka- 

visayopanipatitvad Gtmanas casesa-prameya- 

yailaksanyat sarvanarthaika-hetv-ajnanapanodi-jnana- 

divakarodaya-hetutvam vastu-matra-yathatmya- 

prakasana-patiyasas tat-tvam-asy-dder vacasa eveli 

hahvibhir upapattibhih pradarsitam. atas tad-artha- 
Ta: SAGA: TERI Ae: Aqa- pratipattau yat-karanam tad apanayanaya dvitiyo 
AHATA AcE acwasaa edatseara: areaa || “dhyaya arabhyate 


Since the senses which give perceptual knowledge do not deal with this subject-matter, since 
their scope is restricted to the elements which have produced them, and since the Self is 
different from all objects of knowledge, it has been shown through many arguments that only 
sentences such as tat tvam asi, which are capable of revealing the real nature of the Self, cause 
the rise of the sun of knowledge destructive of ignorance, the sole cause of all evil. Hence 


Chapter Il is begun for removing the cause of non-apprehension of the meaning of these texts. 
[Introduction : Chapter 2 — Verse 1] 
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Chapter 2 - Verse 1 


Ti _ \. AA 9 


Maral Ara AIA a Aq AaATACAM: | 


sravito vetti vakyartham na cet tat-tvam-asity atah 
tram-padarthanabhijnatvad atas tat-prakriyocyate 


"AA! TEATS AAAI AEHAPA U 2 


If a person who hears texts such as “tat tvam asi’ does not understand its sense, it is because 


of not knowing the meaning of the word “tvam” (you). So the way to understand it will be 
explained. [Chapter 2 — Verse 1] 





Chapter 2 - Verse 2 - Introduction 
isd "até sal" sla arearel:, Acaraarea: 
qTaaed Sel | WAAL sdfasacaia 

~~ ' o~ ; = c~ ° 


qaqetcda SqeaIca t 


yo ‘vam aham brahmeti vakyarthas tat-pratipattir 
rakyad eveti pratyaksadinam anevamvisayatvad 

ity avadisam tasya visuddhy-artham anaikantikatvam 
purva-pak satvenopasthapyate 


It was stated that the sense conveyed by the sentence “I am Brahman” can be known only 
from that sentence, since perception, etc. Are not concerned with this subject matter. That this 
is not necessarily the case is sought to be shown by stating the view of the opponent for the 
purpose of clarifying (establishing) the position. [Chapter 2 — Verse 2 — Introduction] 
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Chapter 2 - Verse 2 


C™ 


~ NN ~~ AA ON ‘in ‘ 152 s 3 ‘ 
PrMATMATal F Hae Ag krtsnanatma-nivettau ca kascid apnoti nirvptim 
FATT AAA: CA FT FAUST U2 


sruta-vakya-smrtes canyah smaryate ca vaco ‘parah 


One attains liberation when the entire not-Self gets removed, another person by remembering 
the sentence heard by him, and someone else by being made to remember the sentence. 





[Chapter 2 — Verse 2] 
Chapter 2 - Verse 3 


~~ ri c ‘ , - a 
TIARA AAR A SAAT etat-prasangena srotrantaropanyasam ubhayatrapi 
GRTAAIE | Sambhavanayaha 


MMA 4 Matranag- Agar | yak ya-sravana-matrac Ca pisacaka-vad apnuyat 
fry ort fats: SET 7 BHT I 3 U trisu yadrcchiki siddhih smaryamane tu niscita 


In this context, the case of another hearer is mentioned with a view to show that [the rise of 


knowledge] takes place in both ways. [Introduction — Chapter 2 — Verse 3] 
Also, by the mere hearing of the text, as in the case of Pisacaka, one attains it. The attainment 
[of liberation] is accidental in three cases, but in the case of one who is made to remember, 


there is certainty of attainment. [Chapter 2 — Verse 3] 
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Chapter 2 - Verse 4 - Introduction 





nayam anaikantiko hetuh. yatah 


This [sentence] is not the variable cause. For : [Introduction — Chapter 2 — Verse 4] 


Chapter 2 - Verse 4 
Valse AAI Sal aeeAe Failed: | sarvo yam mahimd jeyo vakyasyaiva yathoditah 
qT A Od ae Head Acad: i vu || Makyartham na hy pte vakyat kascij janati tattvatah 


It should be known that the entire power [of producing this knowledge] belongs to the 
sentence itself, as stated. Indeed, no one can really know the meaning of the sentence in the 
absence of the sentence. [Chapter 2 — Verse 4] 





Chapter 2 - Verse 5 - Introduction 
vakyam ca pratipadanaya pravrttam sat 
pratipadayaty eva sarva-pramananam apy 
evamyrttatvat 


The sentence which proceeds for the purpose of explaining [the Self] does accomplish its 
work, because this is the nature of all pramanas. [Introduction - Chapter 2 — Verse 5] 
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Chapter 2 - Verse 5 


TEA J Tale A TASAUG FR | naham-grahye na tadd-hine na pratyan napi dubkhini 


facta: AaC AAAS Aa i & || virodhah sad asity asmad vakyabhijnasya jayate 


One who understands the meaning of the sentence "You are that" does not face contradiction 
in respect of that [body] which is known as "I", or that [sense-organ] which is not known in 
that way, or the inward Self, or that [mind] which is subject to suffering. [Chapter 2 — Verse 5] 





Chapter 2 - Verse 6 


TMacEes GaN Aagear aAat Aad naviraktasya samsaran nivivrtsa tato bhavet 
A Wea —-TMaey geqey WAT ti & na canivrtta-trsnasya purusasya mumuksuta 


A person who has no dispassion towards transmigratory existence does not desire 


the cessation of it. One who is not free from [worldly] desire has no longing for liberation 
[Chapter 2 — Verse 6] 





Chapter 2 - Verse 7 


bai - . - 
SRcltstetsi Coal MAC ICA Coins na camumuksor astiha guru-padopasarpanam 


a faa dedaed areeg stant WLU 8 ni || "2 vind guru-sambandham vakyasya sravanam bhavet 


One who is not a seeker after liberation will not, here, resort to the feet of a preceptor. 


Without association with a preceptor, the hearing of the [scriptural] sentence is not —— 
[Chapter 2 — Verse 7] 





Chapter 2 - Verse 8 


De ~ ~ __s = = 
aa Faqeeit J A tal Aaa Farad tatha pada-padarthau ca na sto vakyam rte kyacit 


ONS 


STIs FI aaa Eli fRaretar ww < a || aya-vyatirekau ca tav rte stam kim-dsrayau 


In the same way, without a sentence, the words and the meanings which they convey are not 
possible. Moreover, in their absence, what will one inquire into by the reasoning of the 
anvaya-vyatireka method? [Chapter 2 - Verse 8] 





Chapter 2 - Verse 9 
Bead -AiH eA a aT aT | anvaya-vyatirekabhyam vind vakyartha-bodhanam 
a Corda aSSA-FeTTt ATTTMS tS iy || M4 Spar tena vinajnana-prahanam nopapadyate 


In the absence of [inquiry through] anvaya-vyatireka, there is no comprehension of 
the meaning of the sentence. And without it, the destruction of ignorance is impossible. 
[Chapter 2 — Verse 9] 





Chapter 2 - Verse 10 


ATS STATE FRAT: Gea: ahdnena purusarthah su-durlabhal 
cAI -FarH-eT Wl FMNSAATA tl 0 Wt || tasmad yathokta-siddhy-artham paro grantho vataryate 


Without the destruction of ignorance, the good of man cannot be attained. So, to ascertain 
[the meaning of “tvam”] as stated earlier, the subsequent portion of the work is begun. 
[Chapter 2 — Verse 10] 33 





Chapter 2 - Verse 11 


ACH CHARA FA ACA THT | varcaskam tv anna-karyatvad yatha natmeti gamyate 
tad-bhagah sendriyo dehas tad-vat kim iti neksyate 


a on ma NAAN YS 
CEPT: Gleaal ce: aad Falta Fea ii 22 tt 
Just as excretion is not regarded as the Self since it is the product of food, why is it that 
the body along with the senses, also a product of food, is not viewed in the same way? 





[Chapter 2 — Verse 11] 
Chapter 2 - Verse 12 - Introduction 


Maa: MAH TRS AEASTY aw: || ady-antayor andtmatve prasiddhe madhye ’pi kah 
Oidaed: 2 pratibandhah 


If what is in the beginning as well as what is at the end is obviously not-Self, what is the 
difficulty in admitting it to be such in the middle? [Introduction — Chapter 2 — Verse 12] 





Chapter 2 - Verse 12 


OTA cH Sd Ae-ACHA TTT | prig andtmaiva jagdham sad Gtmatam ety avidyaya 
AMSUAAS-2e ASAT TRaa—feafereelt: 11 23 ut || srag-dlepana-vad deham tasmat pasyed vivikta-dhih 


What is not-self before gets the status of the Self after consumption due to avidya. So a man of 
discrimination should see the body like a garland and ointment. [Chapter 2 — Verse 12] 
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Chapter 2 - Verse 13 - Introduction 


athaivam api mad-vacanam nadriyase 


Svayam evaitasmac charirad asuci-raser nirdso bhavisyasi 


Even though my word is not accepted, you will have on your own revulsion from this body, a 
heap of impurities. [Introduction - Chapter 2 — Verse 13] 





Chapter 2 - Verse 13 
~ r aN be a +. ie - ‘o 
AT AAA WageAral “Te | manyase tavad asmiti yavad asman na niyase 
san: Aletha ae aed co Seta 11 93 ut || Svabhih krodi-krte dehe naivam tram abhimamsyase 


As long as you are not taken out of this [body], you think "I am this [body]." You do not have 
this identification when this body is embraced by dogs. [Chapter 2 — Verse 13] 





Chapter 2 - Verse 14 


AR STEET Wet ACHAT I I Sira akramya padena bhartsayaty aparan sunal 
Seal Grau ce HAT AISA A Ul: U9 Ul || Arstva sddhdranam deham kasmat sakto si tatra bhoh 


Standing on the head [of the body], one dog fights with other dogs. Having seen that the body 
becomes the common possession, oh, how is it you are attached to it? [Chapter 2 — Verse 14] 
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Chapter 2 - Verse 15 - Introduction 


sruti-pariprapito ‘yam artho ‘natma buddhy-ddi- 
dehanta itidam aha 


The following is stated to show that it is the view of Sruti that everything from the intellect 
down to the body is not-Self. [Introduction - Chapter 2 — Verse 15] 





Chapter 2 - Verse 15 


qa-Ate-geneskat: seas rT TT | busa-vrihi-palalamsair bijam ekam tridha yatha 
GMe-AA-FUsa: Stel ATaTETAAL ew |) buddhi-mamsa-purisdmsair annam tad-vad avasthitam 


Just as a seed changes into the three forms of chaff, grain, and bran, even so the food assumes 
the forms of intellect, flesh and excretion. [Chapter 2 — Verse 15] 


Chapter 2 - Verse 16 - Introduction 





yathoktartha-pratipattau satyam na raga-dvesabhyam 
vikriyate vipascid ity asyarthasya pratipattaye 
drsfantah 


The [following] example is given in order to convey the idea that the man of knowledge, if 
what has been stated is understood [by him], will not be subject to desire and aversion. 
[Introduction — Chapter 2 — Verse 16] 96 





Chapter 2 - Verse 16 
varcaske samparityakte dosatas cdvadharite 






a Z > asa aS 
ale ait aq cH fH TARGA 26 I 


When the faeces is excreted and when its impurity is known, how does it affect him when 


yadi dosam vadet tasmai kim tatroccaritur bhavet 






Chapter 2 - Verse 17 


= + + AN . : 
ded FeAl Aa Fe ae edad (aed: | lad-vat siiksme tatha sthiile dehe tyakte vivekatah 
ale ats aca anal FH aa feat Aaa go ut || Yadi dosam vadet tabhydm kim tatra viduso bhavet 
In the same way, when the gross and subtle bodies are discarded through discrimination, 
how does it affect the man of knowledge when someone speaks about their defect? 


[Chapter 2 — Verse 17] 
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Chapter 2 - Verse 18 - Introduction 


Tara f& "sid genie" ate areata || etdvad eva hy aham brahmasmiti vakyarthdpratipattay 
HR Wed Gealel sara F "se karanam yad uta buddhy-adau dehante hy aham 

aa” aft Reahaaerat Ges) asa fe |) -mameti nissandhi-dandhano grahah. tad-vyatireke hi 
A pabue-Peaa wes wa TeaTIAR na kutascid vibhajyata ekala eva pratyag-atmany 
aTaiaa ZSTE | avatisthata ity aha 


The [false] notion of "I" and "mine" with regard to objects, beginning with the intellect down 
to the body, which continuously clings to a person - it is this notion, indeed, that is the cause of 
the non-comprehension of the meaning of the sentence, "| am Brahman." If, on the contrary, 
[there is right knowledge], a person is not separated from anyone else when he remains as the 
one inward Self [of all]. So the following is stated. [Introduction — Chapter 2 — Verse 18] 





Chapter 2 - Verse 18 


Ral aeal Glee A Aepiees WIAA: | ripau bandhau sva-dehe ca samaikatmyam prapasyatah 
facie: Sd: HIG: acalaaaleaa it ge wv || vivekinah kutah kopah sva-dehdvayavesy iva 


How can a wise man who sees the same Self in an enemy, in a kinsman, and in his own body 
be angry [with anyone], just as [one cannot be angry] with the organs of one's own body? 
[Chapter 2 - Verse 18] 
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Chapter 2 - Verse 19 - Introduction 


ita§ canatma dehadih 


For — this reason also, the body and other — objects are not-Self. 
[Introduction - Chapter 2 - Verse 19] 





Chapter 2 - Verse 19 


Taga CICA TA aurea: | ghatadi-vac ca drsyatvat tair eva karanair drseh 
TAH Waeqaiq- sal — a 1 2% U1 || svapne cananvayaj jneyo deho ‘natmeti suribhih 





Chapter 2 - Verse 20 - Introduction 


Selle -Aela-SAaeH-BleAaen- Shale: || dehddi-karya-karana-samghata-vyatirekavyatireka- darsinah 


pratyaksata eva viruddham karyam ypalabhyate 





One who knows the Self as different or as non-different from the body, etc., which are the 


aggregate of factors which are effects as well as instruments, directly sees the contradictory 
results [which arise therefrom]. [Introduction — Chapter 2 — Verse 20] 
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Chapter 2 - Verse 20 


agreed Wad AIA ARIAT | caturbhir uhyate yat tat sarva-saktyda Sarirakam 
qed déaté-TeRas SHIA STATA | | 20 II tilayate tad evaham-dhiyaghratam acetasam 


That body which is removed by four persons with all their strength is light like cotton to an 
ignorant person who is overcome by the sense of identification with it. [Chapter 2 — Verse 20] 





Chapter 2 - Verse 21 - Introduction 


_ tara sea ERT BE | ITEC — TARTAN TGERTS STE | a a iti aa 


Chapter 2 - Verse 21 





sthiilam yuktyd nirasyaivam nabhaso nilatam iva 


ag et feRupae iz-3Td} Arp RCA: 22 Wt || deham suiksmant nirakurydd ato puktibhir Gtmanah 


After differentiating the gross body [from the Self] through reasoning in this way, just as 
blueness is differentiated from the sky. The subtle body also should be differentiated from the 
Self through reasoning. [Chapter 2 — Verse 21] 
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Chapter 2 - Verse 22 - Introduction 


Katha deham sikomam mindkuryaa iti, weyate 


| é | : rN ¢ | | 
H rom the Self]? The answer is given [in the 
sequel]. [Introduction — Chapter 2 — Verse 22] 


Chapter 2 - Verse 22 


BE-ANC-FAN AIA: PAcaAq | aham-mamatva yatnecchd natma-dharmah kpsatva-vat 
PATTI AA AMAA THTE I tt |) karmatvenopalabhyatvad apayitvac ca vastra-vat 


The notions of "I" and "Mine", effort and desire, are not the attributes of the Self, because 








they are perceived as objects like leanness and also because they disappear like a garment. 
[Chapter 2 — Verse 22] 





Chapter 2 - Verse 23 - Introduction 


To bring out the difference, an example is given. [Introduction — Chapter 2 — Verse 23] 
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Chapter 2 - Verse 23 


ARITA SECA: SATA Saar || nopnimdnam dahaty agnih svaripatvad yatha jvalan 
aa reg ste areata: 1h RR ut || tathaivtmatmano vidyad cham naivavisesatah 


Just as the blazing fire does not burn its heat, since the latter is its very nature, even so the Self 
cannot comprehend the "I", should that ["I" be its own, as there is no distinction [between the 
two cases]. [Chapter 2 — Verse 23] 





Chapter 2 - Verse 24 - Introduction 


ekasyatmanah karma-kartr-bhavah sarvatha 
nopapadyata iti srutva mimamsakah pratyavatisthate 
aham-pratyaya-grahyatvad grahya-grahaka atmeti 
tan-nivrtty-artham aha 


Hearing the view that it is utterly impossible for one and the same Self to be both the subject 
and the object, the Mimamsaka raises the objection on the ground that the Self which is the 
subject (knower) is known through the "I" - cognition. With a view to refute this, the following 
is stated. [Introduction — Chapter 2 — Verse 24] 
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Chapter 2 - Verse 24 


THAI f Al Val AA Achdhl Aa: | yat-karmako hi yo bhavo ndsau tat-kartrko yatah 
TENT TA Ae CNG-FBHHA: 1 BW uy || SAala-pratyaya-vat tasman naham syad drastt-karmakah 


A cognition which has something as its object cannot, indeed, have it as its subject, 
as in the case of pot-cognition. So the "I" - cognition cannot have the seer as its object. 
[Chapter 2 — Verse 24] 





Chapter 2 - Verse 25 - Introduction 


atraha pratyaksendtmanah karma- 
kartrtvabhyupagame tat-padopajivinanumanena 
pratyaksotsaranam ayuktam iti codyam 
tan-nirdkarandya pratyak sopanyasal 


Here the opponent objects : since it has to be accepted on the basis of perception that 
the Self is both the subject and the object, it cannot be denied by inference which is 
dependent on perception. With a view to refuting this, [the position of] perception is set forth. 
[Introduction — Chapter 2 — Verse 25] 
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Chapter 2 - Verse 25 


FA Al TIA AE TEAST TT Fg yatra yo dsyate drastrd tasyaiviisau guno na th 
° ° A ~ 4 ra 1 : 7 
ape Sead GEA Aaa SwaTTaA, 1 Vu || drastr-stham drsyatdm yasmdn naiveyaa drastr-bodha-vat 


That which is perceived in a locus by the seer must be the quality of that [locus], and not that 
of the seer, because [if it be otherwise] it can never be seen, like the Consciousness of the seer. 
[Chapter 2 — Verse 25] 





Chapter 2 - Verse 26 - Introduction 


pratyaksenaiva bhavad-abhimatasya 
pratyaksasyabhasikrtatvat su-stham 
evanumanam. atas tad eva prakriyate 


tatra ca vikalpa-dusanabhidhanam 


Since the perceptual experience accepted by you is disproved by perception itself, the 
inference [given earlier] is valid. So the same view will be vindicated [in another way]. For this 
purpose, the alternatives [of the opponent's view] will be stated and criticized [in the sequel]. 
[Introduction — Chapter 2 — Verse 26] 
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Chapter 2 - Verse 26 


TAA AF Aga TT: ACTS HTT | natmand na tad-amsena gunah sva-stho 'vagamyate 
BPAca_ ACA RAC SHAA: U1 2& Ul || abhinnatvat samatvac ca niramsatvad akarmatah 


A quality inherent in one's own being (i.e. in the Self) cannot be known by the Self or by its 
part, because of non-difference [in the Self], because of identity [in nature between the Self 
and its part], because the Self is partless and also because it is not an object of knowledge. 
[Chapter 2 — Verse 26] 





Chapter 2 - Verse 27 - Introduction 


na yugapan napi kramenobhayatha caikasya 
dharmino grahya-grahakatvam upapadyata iti 
pratipa@danayaha 


With a view to substantiate that one and the same object cannot be the knower and the 
known simultaneously, or successively, or both [simultaneously and successively], it is said. 
[Introduction — Chapter 2 - Verse 27] 
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Chapter 2 - Verse 27 


FEAT Aad TAA ERAT | drastrtvenopayuktatvat tadaiva syan na drsyata 
HIG A-aeAcd A TAPAS tt ou || kalantare ced drsyatvam na hy adrastrkam isyate 


Since the Self is admitted to be the knower, it itself cannot be the known. If it be said that it 
becomes the known at some other time, something being the known without a knower cannot 
be accepted. [Chapter 2 — Verse 27] 





Chapter 2 - Verse 28 - Introduction 


santu kamam anatma-dharma mamatvadayo 
yathokta-nydya-balad andtmatayaiva ca tesu 
Vyavahardd aham-riipasya tu pratyag-atma- 
sambandhitayaiva prasiddher aham brahmasmiti 
Srutes candtma-dharmatvam ayuktam iti cet tan na 


Let it be, the opponent argues, that the notions of mine, etc. are the attributes of the not-self 
because of the strength of the argument stated above, and also because they are treated in our 
day-to-day life as not-self. But since the notion of "I" is known only in relation to the inward Self 
and since there is the Sruti text, “I am Brahman’, it is not proper to say that it is an attribute of 
the not-Self. If this be the contention, it is not so. [Introduction — Chapter 12 — Verse 28] 
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Chapter 2 - Verse 28 


HETACCATAAS- BET TIAA: | aham-dharmas tv abhinnas ced aham brahmeti vakyatah 
TR saRcaealect area dq- aed ALI Re Uh |} Sauro ‘ham ity anaikanto vakyant tad-vyapanetr tat 


If the notion of "I" should be identified [with Brahman - Atman] because of the sentence, "lam 
Brahman, the reasoning does not hold in the case of "| am fair." The [Sruti] sentence in 
question removes that [identification]. [Chapter 2 — Verse 28] 





Chapter 2 - Verse 29 - Introduction 





Chapter 2 - Verse 29 


Use CMY: FAT Gera STEMS ||] Yo'yam sthdnuh pumdn esa pum-dhiyd sthanuedhir iva 
Faia Kraarst Aeghatacaa tt 29 i || Srahmasmiti dhiya ‘seed hy aham-buddhir nivartyate 


Just as in the sentence, "This post is a man, the cognition of post is removed by the cognition 
of man, even so by the cognition that "| am Brahman” the entire cognition of "I" is removed. 


[Chapter 2 — Verse 29] 
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Chapter 2 - Verse 30 - Introduction 


aham-pariccheda-vyavrttau na kimcid avyavrttam 
dvaita-jatam avasisyate dvitiya-sambandhasya 
fan-mulatvat, ata aha 


When the notion of "I" is removed, the notion of "mine" disappears, for it arises, indeed, 
because of the notion of "I". In the absence of darkness, how can there be the [illusory] snake? 
[Chapter 2 — Verse 30] 





Chapter 2 - Verse 30 


gai sdael AA: ofa | nivrttayam aham-buddhau mama-dhih praviliyate 
sédist f& at Sead aaisura Ha: Hit ul 30 u || aham-bija hi sa sidhyet tamo ’bhave kutah phant 


When the notion of "I" is removed, the notion of "mine" disappears, for it arises, indeed, 
because of the notion of "I". In the absence of darkness, how can there be the [illusory] 
snake? [Chapter 2 - Verse 30] 
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Chapter 2 - Verse 31 - Introduction 


vvaksitarsanmsa.jigpandya drtantnyyakhya 


The example is elucidated with a view to recall the point of similarity which is intended to be 
conveyed. [Introduction - Chapter 2 — Verse 31] 








Chapter 2 - Verse 31 
aTAISP RAPA ie Geral Geald TTT | tamo-’bhibhiita-citto hi rajjvam pasyati rosanam 
SURCA FUCA FAT AT eT Afar Sera Ul 3a 1 |] bhrantya bhrantya vind tasman noragam sraji viksate 


Indeed, one whose mind is overwhelmed by the darkness of ignorance sees the rope as a 
snake due to error. So without error [caused by ignorance], one does not see a snake ina 
garland. [Chapter 2 — Verse 31] 





Chapter 2 - Verse 32 - Introduction 
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Chapter 2 - Verse 32 
ies: FETA TATE IGA: | Gtmanas ced aham-dharmo yayan mukti-susuptayoh 
Aedid GAH AACA WISE 32 11 || yato ndinveti tendyam anyadiyo bhaved aham 


haa 


If the attribute of "I" belongs to the Self, it should continue [along with the Self] in the states of 
liberation and sleep. Since the "I" does not continue with the Self, it must belong to something 
else. [Chapter 2 — Verse 32] 





Chapter 2 - Verse 33 - Introduction 


sea SPIPS qReMers— atma-dharmatvabhyupagame ’pariharya-dosa- 
Tahal | prasaktis ca 


Also, if the "I" is admitted as a quality of the Self, unavoidable defects will arise. [Introduction — 
Chapter 2 — Verse 33] 





Chapter 2 - Verse 33 


bas 7 A ° =‘ 
diahieaitaihe licdcd deat aac | yady atma-dharmo ‘hamkaro nityatvam tasya bodha- vat 
Feicaee Ateal-RTTOT TEA AGA FTL I BU || nitvatve moksa-sastrandm vaiyarthyam prapnuyad dhruvam 





Chapter 2 - Verse 34 - Introduction 


syat pariharah svabhavika-dharmatvabhyupagame’ py 
Gmradi-phala-vad iti cet tan na 


If it be said that there is a solution to the difficulty even if it is admitted to be a natural 
quality [of the Self], as in the case of fruits such as mango, it is not so. [Introduction — 
Chapter 2 — Verse 34] 





Chapter 2 - Verse 34 


Gmradeh parindmitvad guna-hanir gunantaraih 
anit J aga "A sw" gay: tt av u |) avikari tu tad brahma “na hi drastur” iti sruteh 


Since objects such as the mango are subject to modification, one quality is replaced by other 
qualities. But Brahman is immutable, for the Sruti says, "The vision of the seer is never lost.” 
[Chapter 2 — Verse 34] 
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Chapter 2 - Verse 35 - Introduction 


ahamkarasya cagamapayitvat 
tad-dharminas canityatvam prapnoti 


Since the comes and goes away, the substance in which it inheres will also be 
impermanent. [Introduction — Chapter 2 — Verse 35] 





Chapter 2 - Verse 35 
WPAN -MScae- SMletcacs Baik -ehat: | || dgamapayi-nisthatvad anityatvam iyad drsih 


be SE a bee Ee a." 


SqaAGI_ TAT facia aor au || upayann apayan dharmo vikaroti hi dharminam 


Since the comes and goes away, the substance in which it inheres will also be 
impermanent. [Introduction — Chapter 2 — Verse 35] 





Chapter 2 - Verse 36 - Introduction 


astv anityatvam kam upalabhemahi 
pramanopapannatvad iti cet tan na 


If it be said, “Let the Self be impermanent. Whom shall we blame for this, since it is supported 
by pramana’ it is not so. [Introduction - Chapter 2 — Verse 36] 
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Chapter 2 - Verse 36 


AaNaga-Alaied TAA TAS A TACT | sada ’vilupta-saksitvam svatas-siddham na paryate 
ama qed pata: 11 3& WW || apahnotum ghatasyeva kusagriya-dhiyatmanah 


If it be said, “Let the Self be impermanent. Whom shall we blame for this, since it is supported 
by pramana’ it is not so. [Introduction - Chapter 2 — Verse 36] 





Chapter 2 - Verse 37 - Introduction 


etasmac ca hetor ahamkGarasyanatma-dharmatvam 
avasiyatam 





From this reason also, it should be known that the "I" is a quality of the not-Self. [Introduction 


- Chapter 2 - Verse 37] 
Chapter 2 - Verse 37 
Pramanaiscdvagamyatvad ghatadi-vad aham-dpseh 
al Ut: FATT A He A: THTEATA ao ue || Vato raddhih pramandndm sa katham taih prasidhyati 


Since the "I" is known through pramanas, its relation to the Self is like that of objects such as 
pot. How can that from which pramanas are established be proved by them? [Chapter 2 — 
Verse 37] 
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Chapter 2 - Verse 38 - Introduction 


5 nae, 


ATAU aI FN -aealetHcale dharma-dharminos cetaretara-viruddhatmakatvad 
START: | asangatih 


Since they (i.e. the Self and the I") are mutually opposed in nature, they cannot be related as 
substance and attribute. [Introduction — Chapter 2 — Verse 38] 


Chapter 2 - Verse 38 





THOT ST laeacadld a FRI -AHId: ) dharminasca viruddhatvan na drSya-guna-sangatih 
Wedeatesd-TaUS Ares AU receircit Mea] marutandolita-jvalam Saityam nagnim sisypsati 


An attribute of an object which is seen can never be related to the seer as its substance, 
because they are opposed to each other. Cold cannot go near the blazing fire which is helped 
by the wind. [Chapter 2 — Verse 38] 





Chapter 2 - Verse 39 - Introduction 


TAG Wee SUT | fasmad visrabdham upagamyatam 


So, this may be accepted without any doubt. [Introduction — Chapter 2 — Verse 39] 
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Chapter 2 - Verse 39 


yy A ASN 


gcd Tad Ad AhiAehal ward, drastrtvam drsyata caiva naikasminn ekada kvacit 
TaY-FSTl J A BS Swell TAM Ai avn || Asiya-drsyo na ca drasta drastur darsi drsir na ca 


One and the same thing cannot anywhere be both the seer and the seen at the same time. 
The seer cannot be seen by that which is seen [by it]. Knowledge also cannot see the seer. 
[Chapter 2 — Verse 39] 





Chapter 2 - Verse 40 
Ga-GFATER-SIA Mata | ACA | sarva-samvyavahdra-lopasca prapnoti, yasmat 


SEY Aig TATA AHA BAA ea | drastapi yadi drsyaya dtmeyat karmatam dhiyah 
INTE Seas FIA Aga Alc: Il Yo | yaugapadyam adrsyatvam vaiyarthyam capnuyac chrutih 


Also, the entire business of life will come to a standstill [on the opponent's view]. For this 


reason [it is said]. [Introduction] 

If the Self which is the seer also becomes an object [of knowledge] of the intellect which is the 
seen, then [the Self and the intellect must both be seers] simultaneously. [And since both of 
them are seers], they cannot be objects which are seen. Also, Sruti will become futile. 
[Chapter 2 — Verse 40] 
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Chapter 2 - Verse 41 - Introduction 


ha: ? ASAT! Akutah. ypasrmat 
If it be asked, "Why"? it is for the reason. [Introduction — Chapter 2 — Verse 41] 


Chapter 2 - Verse 41 


ASAE eLAca TIC Ge Hel: | ndlupta-drster drsyatvam drsyatve drastrti kutah 


CHASE FRA ATS FAT HATTA Il 42 1h || 57aC ced drg ekam nirdesyam jagad va syad asaksikam 


The uninterrupted vision [of the Self] can never become an object which is seen. if it be an 


object which is seen, how can it be the seer? If it were possible [for the seer to be the seen 
and for the seen to be the seer], there could be the seer alone without anything to be seen, or 
there could be the world without anything to be seen, or there could be the world without a 


witness. [Chapter 2 — Verse 41] 
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Chapter 2 - Verse 42 - Introduction 


ukta kp pian um dgamodaharanopanyasal 


Grtam anyad drseh sarvam neti netiti casakrt 


adedl eajot sat Het Bicredead tl YQ Ul yadanti nireunam brahma katham Srutir upeksyate 


How can Sruti which often speaks of the attributeless Brahman by saying that everything other 
than consciousness (i.e. the Self) is possible and that [the Self] is "Not this, not this", be 


ignored? [Chapter 2 — Verse 42] 
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Chapter 2 - Verse 43 


"FEPTMIEAR" Fed VATA | “mahabhitany ahamkara’’ ity etat ksetram ucyate 
a ZalgcqaPTSiea AAAS tt 2 Ul 


na dpser dvaita-yogo ‘sti visvesvara-matad api 


The great elements, the ego, [and so on] are said to be the ksetra. Even according to the 
view of the Lord of the universe, consciousness has no relation with [the world of] duality. 





[Chapter 2 — Verse 43] 
Chapter 2 - Verse 44 - Introduction 


STA WHasaiqeen: | | adhund prakrtarthopasamharah 


Now, the subject matter under discussion is concluded. [Introduction — Chapter 2 — Verse 44] 


Chapter 2 - Verse 44 


aahag_rerset Pearkerer stares | || eva etadd hirug jiieyam mithyé-siddham andtmakam 
HAS Yard ed FRAPS: 1 vy uy || Moha-milan sudurbodham dvaitam yuktibhir Gtmanah 


Thus, it should be known through reasoning that [the world of] duality, which is false 
appearance, which has no reality [of its own], which is caused by avidya, and which defies 


understanding, is different from the Self. [Chapter 2 — Verse 44] 
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Chapter 2 - Verse 45 - Introduction 


pal azal-eracd aaa Zid ad kuto mithya-siddhatvam dvaitasyeti cet 


If it be asked, "How is duality a_ false appearance?" [we _ reply]. 
[Introduction - Chapter 2 — Verse 45] 


Chapter 2 - Verse 45 


A aS PANE: SCHAS ACI ACTA: | na prthan natmana siddhir atmano ‘nyasya vastunah 
CHA BCTAEACAS SST CAT 1 4 a || Gtma-vat kalpitas tasmad ahamkaradir Gtmani 


Anything other than the Self does not exist apart [from the Self] or as identical with it, in the 
Same way as the Self [exists on its own]. Therefore, the ego and other objects are 
Superimposed on the Self. [Chapter 2 — Verse 45] 
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Chapter 2 - Verse 46 - Introduction 





Chapter 2 - Verse 46 


eral: Rlealad: Hal ge A Fa TeR]OT | drsyah Sabdadayah k/pta drastr ca brahma nirgunam 
we agua lqag-UMlled aca esl Wye it || aham tad ubhayam bibhrad bhrantim atmani yacchati 


Sound and other objects which are seen are illusory and Brahman who is the seer is devoid of 
attributes. The ego which contains both [the Self and the not-Self] gives rise to the illusion [of 
agency, etc.]| in the Self. [Verse 46] 
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Chapter 2 - Verse 47 - Introduction 


dd Wd 2aq AA atcha Hage: 1 || fata eveyam abhinnasyatmano bheda-buddhih 


It is because of this [ego] that the one Self is thought of as different [in each body]. 
[Introduction — Chapter 2 — Verse 47] 


Chapter 2 - Verse 47 


ETH TAY Aled TRA HTM dre eka sarva-bhitesu bhati drsvair aneka-vat 
HSAs Aes APS-SPT-arAea lt yo ut || jala-bhajana-bhedena mayiikha-srag-vibheda-vat 


The Seer [Self] which is one appears as many in all bodies because of the objects [such as the 
internal organ] which are seen, in the same way as the sun appears to be many due to the 
difference in water-vessels. [Chapter 2 — Verse 47] 
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Chapter 2 - Verse 48 - Introduction 





Chapter 2 - Verse 48 
mitrodasina-satrutvam yathaikasyanya-kalpanat 
BAT Frdedag AeISHa OTA: tt Ye tu || abhinnasya cites tad-vad bhedo ‘ntahKarandsrayah 


Just as one and the same person becomes a friend, a stranger, and an enemy due to the 
imagination of other people, even so the one consciousness gets differentiated due to the 
internal organ. [Chapter 2 — Verse 48] 
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Chapter 2 - Verse 49 


ATEN FA ATA: Aaa AS-TA: | apaharo yatha bhanoh sarvato jala-patrakaih 
ad-Rrarpld-eame: aa FaPRcsa: eu |) tat-krivakrti-desaptis tatha buddhibhir atmanah 


Just as the sun is captured completely by the water-vessels and assumes their action, form, 
and place, even so the Self is captured by several intellects [and assumes their action, form, 


and place]. [Chapter 2 — Verse 49] 





Chapter 2 - Verse 50 - Introduction 
na ca viruddha-dharmanam ekatranupapattil 
kim karanam 


Also, the presence of contradictory qualities in the same place is not untenable. How is it so? 
[Introduction - Chapter 2 — Verse 50] 





Chapter 2 - Verse 50 


leq AACA ACHAT AT: | kalpitandm avastutvat syad ekatrdpi sambhavah 
SAARI: CATAL TAHA AUT Ul Yo i || kamaniya ‘sucih svadvity ekasyam iva yosit 


Since the illusory qualities do not really exist, they can inhere even in the same place, just as 
one and the same maiden is thought of as beautiful, impure, and tasty. [Chapter 2 — Verse 50] 
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Chapter 2 - Verse 51 - Introduction 


na cayam kriya-karaka-phalatmaka abhasa 
isad api paramartha-vastu sprsati tasya 


moha- matropadanat vat 


This false appearance of [the world of] action, factors involved in action, and their result does 
not touch the real Self in any way, since it is caused by delusion (avidya). [Introduction - 
Chapter 2 — Verse 51] 





Chapter 2 - Verse 51 






SPAT AAT qT FATA | abhiitabhinivesena svatmanam vaficayaty ayam 
sae fadase sii -TaT Fa ut 42 uu || asaty api dvitive 'rthe soma-sarma-pita yatha 
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Chapter 2 - Verse 52 - Introduction 


FEI-AM A-BAT TSS - Aga: Ae | || rasiueyathatmyanavabodha-patalavanaddhaksah san 
With the visual sense concealed by the veil of ignorance of the real nature of the object. 
[Introduction — Chapter 2 — Verse 52] 


Chapter 2 - Verse 52 


Ga: Geral GTET Tam Teele subhruh sunasd sumukhi sunetra caru-hasini 
HCAS TAMAS ITA Ml 42 Kalpand-mdtra-sammohad ramety dlingate ’sucim 





A person embraces, due to delusion caused by ignorance, an impure woman imagining 
that she has beautiful eyebrows and nose, beautiful face and eyes, and lovely smiles. 
[Chapter 2 — Verse 52] 
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Chapter 2 - Verse 53 - Introduction 
SAT ATA MENA FOAL aT sarvasydnartha-jatasya jihdsitasya milam ahamkara 
CF | Ge AICA-HAA-SHOM | A J WATAa: || eva tasyatmandtmopardgat. na tu paramarthata 
MAA STAM ACHAT A PIAS , Gtmano ’vidyaya tat-karyena va sambandho ‘bhia 
afta, areata ar, aeq aaRee-ze-eapreara || As0 bhavisyati va tasyaparilupta-drsti-svabhavyat 


The ego alone is the root-cause of all evil, which men desire to remove, because it connects in 
its own being the Self and the not-Self. But, in reality, the Self has no relation with avidya or 
with its effect at any time - past, present, or future - since it is of the nature of eternal 
knowledge. [Introduction - Chapter 2 — Verse 53] 





Chapter 2 - Verse 53 


S ad-ae ead sparc drsyanuraktam tad-drastr drsyam drastr-anurafjitam 
> i TH TAS Aaa: 4A ut |) aham-vrttyobhayam raktam tan-ndge ’dyaitatatmanah 


[The ego] which is connected with the objects which are seen becomes the seer. Being related 
to the Self, it becomes the seen. By the ego, both of them (the Self and the objects, which are 
seen) are connected. When it is destroyed, the Self remains non-dual. [Chapter 2 — Verse 53] 
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Chapter 2 - Verse 54 - Introduction 


SE Ad, siqated — AST SAA -SA RTA tha kecic codayanti yo 'yam anvaya-vyatirekabhyam 
AACA SCAINASEAR AAATA-AArAS anatmatayotsarito *hamkaro vakyartha-pratipattaye 
aise faadtarel: Gadt AeA. “ee So *yam viparitarthah samvrtto yasmad aham 
See” sa Hel-se- Teast: brahmasmiti brahmaham-padarthayoh 
CTATRARTA-SAT_. STATA samanadhikaranya-sravanad andtmarthena 
ererantrervd WERE | aeeT = samanadhikaranyam prapnoti. vaktavya ca 
Teac AI dra: sad Grad pratyag- atmani tasya yrttir iti socyate 
aera: | prasiddha-laksana- Suna-vrttibhih 


Here some raise an objection : "Through the reasoning of anvaya-vyatireka the ego has been 
discarded as the not-self in order to comprehend the meaning of the [scriptural] sentence. But 
this leads to [constructing the meaning of the sentence in] a contradictory sense, the reason 
being that since the two words "Brahman" and ‘I" are in grammatical coordination in the 
sentence, "| am Brahman", Brahman must be identified with [the "I" which is said to be] the 
not-Self. But it must be said that the “I” signifies the inward Self [in order to justify the 
grammatical co-ordination]." The reply is that it signifies [the Self] through primary sense, 
secondary sense, and similarity. [Introduction — Chapter 2 — Verse 54] 
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Chapter 2 - Verse 54 
(a ol on oe ait Tal sty fe | 
Naeiaa 3a Set GRETA: HN ue I eae -yat tena ‘asuen pool el 


Indeed, one who wakes up from sleep says, "I did not know anything [then]". The supreme Self 


is implied [by the I], as in the case of the burning iron [where fire is implied by the iron]. 
[Chapter 2 — Verse 54] 





Chapter 2 - Verse 55 


‘Pda BeACAS THEE META, pratyaktvad ati-siiksmatvad atma-drsty-anusilanat 
oat lala CEFCATSAA | 44 || l0 vettir vihdyanya hy aham-vrttyopalak syate 
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Chapter 2 - Verse 56 


SICAAT AaaMTay_ saat fasa Asi | 
Aq Wale ANG AAATERTAA I 4g 


Gtmand cavind-bhavam atha va vilayam vrajet 
na tu paksantaram yayad atas caham-dhiyocyate 


The "I" does not exist without the Self; otherwise it will cease to be. And there is no other 
alternative. Therefore, the Self is denoted by the "I" notion. [Chapter 2 - Verse 56] 





Chapter 2 - Verse 57 - Introduction 





Chapter 2 - Verse 57 


TAME: I AAT HSS HTS A: namadibhyah paro bhiima niskalo ’karako ’kriyah 
Sa evatmavatam Gtma svatas siddhah sa eva nah 


G ValcHadl SICA CaaS: A Ta A: 4 I 


It is beyond name and other objects. It is infinite and partless. It is not a factor involved in 
action. It is actionless. It alone is the Self for all beings. For us, it alone is self-established. 


[Chapter 2 — Verse 57] 
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Chapter 2 - Verse 58 - Introduction 


gjianottha-buddhy-ddi-kartrtvopadhim atmanam 
parigrhyaivanvaya-vyatirekabhyam aham sukhi 
duhkhi cety ahamkardder anatma-dharmatvam uktam 
kevalatmabhyupagame ’sakyatvat phalabhavac ca. 
athedanim avidya-parikalpitam saksitvam asritya 
kartrtvady-asesa-parindma-pratisedhayaha 


Viewing the Self as conditioned by the agency of adjuncts, such as the intellect, which are 
caused by ajnana, it was said on the basis of anvaya-vyatireka that the notions of "| am happy’, 
and "| am miserable," etc. of the ego are qualities of the not-Self. If it is accepted that the Self is 
unconditioned, [it cannot be involved in any experience] for it is not fit enough for that; nor can 
any fruit accrue to it [in the absence of its involvement]. Now, by presupposing the witness- 
nature of the Self which is a projection of avidya, the following is said with a view to deny [of 
the Self] all kinds of transformations, such as agency. [Introduction - Chapter 2 — Verse 58] 
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Chapter 2 - Verse 58 


esa sarva-dhiyam nrttam aviluptaika-darsanah 
viksate 'viksamano ’pi nimisat tad dhruvo ‘dhruvam 


uy Ory ci ~~ SS C 7 
Alera saeaATOTS Ha Fae aIS AA A Ye 


This [Self] which is of the nature of continuous consciousness, witnesses [as it were] - even 
though [in reality] it does not see - the dance of all intellects which are insentient. Being 


eternal, [it reveals] what is impermanent. [Chapter 2 — Verse 58] 
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Chapter 2 - Verse 59 - Introduction 


nanu sarva-siddhantanani api sva-sva-drsty- apeksayo 
upapannatvad itaretara-drsty-apeksaya 

dussthita-siddhikatvan naikatrapi visvasam pasyamo 

na ca sarva-tarkikair adisitam samarthitam 

sarva- tarkikopadravapasarpandya vartma sambhavayamah., 
ucyate. visrabdhaih sambhavyatam anubhava-mdtra-saranatvat 


sarva-tarkika-prasthananam. tad abhiahivate 


There is an objection : "Though every doctrine is sound from its own point of view, it becomes 
untenable from the standpoint of other doctrines; consequently we do not come across any 
one doctrine acceptable to all. There is no doctrine which is not criticizen or acceptable to all 
logicians, and we do not see any way of escape from the criticism of all logicians." The reply is : 
let [experience] be accepted with confidence, for the doctrines of all logicians are dependent 
on experience alone. This is explained. [Introduction - Chapter 2 — Verse 59] 





Chapter 2 - Verse 59 


aH ARTEL THAT MT: | Imam prasnikam uddisya tarka-jvara-bhrsaturan 
CURE -FA ACS itch 4 IL || fac-chiraska-vaco-jalair mohayantitaretaram 





Chapter 2 - Verse 60 - Introduction 


STM Aeaied | SaMaTcHars fa atrapi codayanti, anubhavatmano ’ pi 
Paar gases ag: VW | vikriyabhyupagame ‘nabhyupagame ’pi dosa eva. 
EAIETE | yasmad aha 


Critics raise objection against this also. Even though the Self is of the nature of experience, the 
position is, indeed, defective whether change in the Self is accepted or not accepted; and so 
they argue [as follows]. [Introduction — Chapter 2 — Verse 60] 





Chapter 2 - Verse 60 


e Tre mM 


. 
“AQ Ih Ala: aqua wai: AO | “varsatapabhyam kim vyomnas carmany eva tayoh phalam 
TAG AC Ashlea: wqeae- STATA?” II Go || || carmopamas cet so ‘nityah kha-tulyas ced asat-samah” 


Because of rain and sunshine, how is the sky affected? Their effect is on the skin alone. If [the 
Self] is similar to the skin, it is not eternal, and if it is like the sky, it is as good as non-existent. 
[Chapter 2 — Verse 60] 
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Chapter 2 - Verse 61 


~ ON CC & 


Sas gaa APIA MCAM | buddhi-janmani pumsas ca vikrtir yaay anityata 
swMaHiRares Fadia A Ad t-&2 Wt || athavikrtir evayam pramateti na yujyate 


If there is change in the Self when there is origination of cognition, then it is impermanent. If, 
on the other hand, there is no change at all [in it], it cannot be the knower. [Chapter 2 — Verse 
61] 





Chapter 2 - Verse 62 - Introduction 





The refutation of this (objection follows). [Introduction — Chapter 2 — Verse 62] 


Chapter 2 - Verse 62 


wed Told YA S Read Raa Pad | irdhvam gacchati dhiime kham bhidyate svin na bhidyate 
a fred Aa cared Pad Shearer HT 2 |! na bhidyate cet sthasnutvam bhidyate ced bhida’sya ka 


When smoke goes up, does the ether get divided or not? If it is not divided, then [the smoke] 
remains stationary. If it be divided, how does this division take place? [Chapter 2 — Verse 62] 
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Chapter 2 - Verse 63 - Introduction 


TATE 1 | ity etat-pratipatty-artham aha 






avikriyasya bhoktrtvam syad aham-buddhi-vibhramat 
alata Fae AAG TAHT I G3 || NaueyGna-vibhramad yad-van nagesu gati-kalpanam 


The agency of the unchanging [Self] is an illusion due to the 'I" notion in the same way as the 
ascription of motion to the trees is an illusion due to the movement of the boat. [Chapter 2 — 
Verse 63] 





Chapter 2 - Verse 64 - Introduction 


ATA - APTS eoledecR-SATalt | || Yathoktarthaviskarandya drstantantaropadanam 


Another example is given for the elucidation of what has been stated. [Introduction — 
Chapter 2 — Verse 64] 
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Chapter 2 - Verse 64 


FU SICTAT: Qa FAeed sate Bratt || yatha jatya-maneh subhra jvalanti niscala sikha 
samnidhy-asamnidhanesu ghatadinam avikriya 


MALTAAMAY Fee StraeHAT Ut GY 


Just as the light of a superior jewel which is radiant, shining, and steady remains changeless 
whether objects such as pot are in its proximity or not, [even so the Self remains unchanging 
in the presence and absence of the intellect]. [Chapter 2 — Verse 64] 


Chapter 2 - Verse 65 - Introduction 


ord SAM aaa: Sl ATA SAE | || ayam atramso vivaksita iti jdpandyaha 


With a view to bring out the point of comparison, the following is said. [Introduction — 








Chapter 2 — Verse 65] 


Chapter 2 - Verse 65 


TEACH Ali ATEN AT FA: | yad-avastha vyanaktiti tad-avasthaiva sa punah 
Wad a adhd Tea Sahat i && | || bhanyate na vyanaktiti ghatadinam asamnidhau 


The light [of the jewel] which is said to illumine [pot, etc., when they are near it] is also spoken 
of as not illumining the pot, etc., when they are not near it. [Chapter 2 — Verse 65] 





Chapter 2 - Verse 66 
da 4 | 


MA -AAHETE TATA TENTS: | 


fatra ca 


sarva-dhi-vyanjakas tad-vat paramatma pradipakah 


Aaa ATA Saray Sa ena: Teal samnidhy-asamnidhanesu dhi-vrttinam avikriyah 


Also in the other case [it holds good] [Introduction] 


In the same way, the supreme Self, which is of the nature of illumination, remaining immutable 


in the presence as well as in the absence of the modification of the intellect, reveals [the 
modifications of] all intellects. [Chapter 2 — Verse 66] 





Chapter 2 - Verse 67 
o SeTRI- FeRAM SAA ST SST FATT | na prakasa-kriya kdcid asya svatmani viayate 
SHARE BRA TET Bs TeRTATET APSA: 11 go i || upacarat kriyd sd ’sya yah prakasyasya samnidhih 
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Chapter 2 - Verse 68 - Introduction 


ud ae: TheI-Teledl SUA ad | Tel: | || maivam sankisthah samkhya-rdddhanto ’yam iti, yatah 


It should not be doubted that this is the Sankhya doctrine, for : [Introduction — 
Chapter 2 — Verse 68] 





Chapter 2 - Verse 68 


FT TAYE shal Aeuara- —-AUSHF | yatha visuddha akase sahasaivabhra-mandalam 
lll facta age SHAS SPT ge 1 || Shutva vilivate tad-vad atmanihakhilam jagat 
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Chapter 2 - Verse 69 - Introduction 


tasmad esa kiitastho na dvaitam manag api 


sprsati, yatah 





So, the immutable Self has no contact whatever with duality, for : [Introduction — 
Chapter 2 — Verse 69] 


Chapter 2 - Verse 69 


TESTER PAT UAE | Sabdady-dkara-nirbhdsah ksana-pradhvamsinir drsa 
CASHEL SATATATe PTAUS PTTL Ul G3.) |] YO “krama-drg Gtmaiko vydpnotiva dhiyo ‘nisam 


The Self, which is one and eternal, which is the seer [of all] at the same time, constantly 
pervades as it were, through its consciousness, the perishing momentary modifications of the 
intellect, which illumine objects such as sound. [Chapter 2 - Verse 69] 
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= Verse 70 - Introduction 


evam ca sati buddheh parindmitvam yuktan 


Thus, it stands to reason to say that the intellect is subject to modification. [Introduction - 
Chapter 2 — Verse 70] 





Chapter 2 - Verse 70 
ATA TASCA BTA AAT TL | atitanagatehatyan yugapat sarva-gocaran 
SAA HAT dad TROT 90 |] vetty Gtma-van na dhir yasmat teneyam parindmini 


Since the intellect does not cognize at the same time all objects, past, present, and future, in 
the same way as the Self does, it is subject to modification. [Chapter 2 — Verse 70] 





Chapter 2 - Verse 71 - Introduction 





Therefore, this is established. [Introduction — Chapter 2 — Verse 71 


Chapter 2 - Verse 71 





ATA TAH FEA FAVA OTT TAT | apasyan pasyatim buddhim aspnvan srnvatim tatha 


didi ai TIGER ial it ‘vikriyo ‘nicchann icchantim cdpy alupta-drk 






Chapter 2 - Verse 72 


~ ~ ° = ‘ ; - - = “= 
Tedecl Mga paed Tah: | dyisantim advisann atma Kupyantim capy akopanah 
Real a Ratt aa Grsce BRaaarg I 92 1} nirduhkho duhkhinim caiva nissukhah sukhinim api 


Although without hatred, anger, misery, and happiness, [the Self perceives the intellect] which 
hates, gets angry, suffers, and is happy. [Chapter 2 — Verse 72] 





Chapter 2 - Verse 73 
ATTA Feel HeTTHAA SHAT | amuhyamano muhyantim kalpayantim akalpayan 
CH AGRA ATA SATE AE: U1 93 11 || smarantim asmarams caiva Sayanam asvapan muhuh 


Being free from delusion, imagination, memory, and sleep all the time, [the Self perceives the 
intellect] which has delusion, imagination, memory, and sleep. [Chapter 2 — Verse 73] 





Chapter 2 - Verse 74 


CAN 


TAA RAHN: TASER: | sarvakaram nirakarah svartho ’svartham niringanah 
RARIORAPISEA HECA: AUP yw |) nistrikalas trikala-stham kitasthah ksana-bhanguram 


Formless, existing for itself without any change, transcending the threefold time, and 
immutable, [the Self perceives the intellect] which assumes all forms, which exists for 
others, which is limited by the three dimensions of time, and which perishes in a moment. 
[Chapter 2 — Verse 74] 





Chapter 2 - Verse 75 


~ N\ ha, ° . - 
TARGA TIAA WL ACTS: | nirapeksas ca sapeksam pardacim pratyag advayah 
Ne OX CT 


aldta ida: qacey USaid I 9& Il savadhim nirgateyattah sarva-dehesu pasyati 


Although it is independent, inward, non-dual, and infinite, [the Self] perceives in all bodies [the 
intellect] which is dependent, which goes outward, and which is finite. [Chapter 2 — Verse 75] 





Chapter 2 - Verse 76 - Introduction 
C 7 = = - .* 
CHATS BRUM SIA AAT TA | | etasmac ca karandid ayam artho vyavasiyatdm 


Chapter 2 - Verse 76 


SRA Ale AAT Fe ATA Fsfeael Aa duhkhi yadi bhaved atma kas saksi duhkhino bhavet 
Gia: AeA ART AMAT Sefer AAT 98 Ut || dubkhinah saksita 'yukta saksino dubkhitd tatha 





If the Self were to be a sufferer, who could be the witness of the sufferer? A sufferer cannot 
himself be a witness [of his suffering]; in the same way, the witness cannot be subject to 
suffering. [Chapter 2 — Verse 76] 
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Chapter 2 - Verse 77 - Introduction 


Gade SARA Se dds een aha 





Chapter 2 - Verse 77 
narte sydd vikriyam duhkhi saksita ka vikarinah 


Ad agate Fat ATTA aT ATT: | 
ahi-vikriya-sahasrandm saksy ato *ham avikriyah 


MA RAT-ASATUTT ATLAAISAA AEA: 1 9 1 


Without change, there can be no sufferer. How can that which changes be the witness? 
Therefore, the Self [which is indicated by “aham"] is the unchanging witness to the thousand 


modifications of the intellect. [Chapter 2 — Verse 77] 
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Chapter 2 - Verse 78 - Introduction 


evam sarvasmin vyabhicariny 
atma-vastv evadvyabhicarity anubhavato 
vyavasthapanayaha 


pramdna-tan-nibhesy asyd nocchittir mama samvidah 
matto ’nyad ripam abhati yat tat syat ksana-bhangi hi 


‘\ an NA T 
AdlSeAQ- eI STAM Ad td Cal STAT Te | Se | 
There is no destruction of my consciousness in the midst of valid cognitions and their 
semblance thereof; whatever appears as something different from me is momentary. 
[Chapter 2 — Verse 78] 
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Chapter 2 - Verse 79 


SORA-RAA-ARY PACA TAT AMT | utpatti-sthiti-bhangesu kumbhasya viyato yatha 
alcata-Rala-aan: SI: Fars AAG =F 119g 1 || mo‘patti-sthiti-nasas syur buddher evam mamapi ca 


Just as ether has no origination, existence, and destruction when origination, existence and 
destruction take place for a pot, even so when all these take place for the intellect, [they do 
not take place] for me. [Chapter 2 — Verse 79] 





Chapter 2 - Verse 80 - Introduction 


Gee WVdcaraeaql A Weaetcatd_ || sukha-duhkha-tat-sambandhanam ca pratyaksatvan 






Chapter 2 - Verse 80 


sukha-dubkhadi-sambaddham yathd dandena dandinam 
Tearcal Meta Fe Gall dec-stdaa: it <o wt || rddhako viksate buddhim saksi tad-vad asamhatah 


Just as a person who is not connected with the staff sees another person who holds it, even so 

the witness sees the intellect which is connected with pleasure, pain, etc. without being 

connected with pleasure, pain, etc. without being connected with them.[Chapter 2 — Verse 80] 
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Chapter 2 - Verse 81 - Introduction 


UdeATd a ed: Tea: ROTA BHA | || etasmac ca hetor dhiyah parinamitvam yuktam 


Because of this reason also, it is proper to say that the intellect is subject to modification. 
[Introduction — Chapter 2 — Verse 81] 






Chapter 2 - Verse 81 
FAA AAU: GaHpraica fea: | yenaivasya bhaved yogah sukha-kumbhadind dhiyah 
ad faaedt dearest Sha arat freareft <2 uv || tam vidanti tadaivanyam vetti nato vikarini 


The intellect, when it is in contact with pleasure or a pot, knows it, but at the same time it 
does not know anything else. Therefore, it is subject to modification. [Chapter 2 — Verse 81] 





Chapter 2 - Verse 82 - Introduction 


asyas ca ksana-bhanguratve svayam evatma saksi. 
na hi kiitasthavabodham antarena budaher eva 
avirbhava-tirobhavadi-sidahir asti 


The Self itself is the witness to the momentary changes of this [intellect]. Indeed, in the 
absence of the immutable consciousness, the appearance and disappearance of the intellect 
cannot be established. [Introduction - Chapter 2 — Verse 82] 
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Chapter 2 - Verse 82 


GROTA-Ta Tet ACAERA-STICAAT | parinami-dhiyam vrttam nityakrama-drgatmana 
FSTa—feaaTA Te Are VATE FAT tl <2 Ut || $ad-bhava-vikriydm eti vydptam khenankuro yatha 


Just as [origination and other changes of] a sprout take place as pervaded by akasa, 
even so the mode of the changing intellect goes through the six fold change by being 
pervaded by the Self which is eternal and which is the seer [of everything] simultaneously. 
[Chapter 2 — Verse 82] 





eee 2 - Verse 83 - Introduction 


[sata dtmana§ cavikaritve yuktih 


Chapter 2 - Verse 83 
CHlt-LIA- TANG A BHT ACTA ea: | smyti-svapna-prabodhesu na Kascit pratyayo dhiyah 
SANEATALSETA FACIAL SAG SAGET: 1. <3 11 || dpsavydpto ‘sty ato nityam avikari svayam drsih 





Of the different cognitions such as memory, dream, and waking, there is no cognition 
whatsoever which remains unpervaded by consciousness. So, the self-luminous consciousness 
is eternal and unchanging. [Chapter 2 — Verse 83] 





Chapter 2 - Verse 84 - Introduction 


evam tavat parabhyupagata-prakriyd-prasthanena 
nirastasesa-vikaraikatmyam pratipaditam 
upapattibhih. athadhuna srautim prakriyam 
avalambyocyate 


So far, the oneness of the Self, which is devoid of all change, has been set forth 
through reasoning by following the method of explanation accepted by others. Now, the 
following is said by adopting the method of explanation contained in Sruti. [Introduction — 
Chapter 2 — Verse 84] 





Chapter 2 - Verse 84 


BEY A TROTAISEY Fal: PECTETA: | astu va parinamo ’sya drseh kitastha-rupatan 
AleTaSTY ANAT GVSCAATCY FzhaT i <¥ 11 || kalpito ’pi mrsaivdsau dandasyevapsu vakrata 


Let it be said that there is illusory change in Consciousness. Since it is by nature 
immutable, the change [ascribed to it] is false, like the crookedness of the stick in the water. 
[Chapter 2 — Verse 84] 





Chapter 2 - Verse 85 


Weg WATERY GIES CE maroc safsu bhava-vikGresu nisiddhesy evam atmani 





GIT: HACKA F MATE: Ul c& I dosah kascid ihdsaktum na sakyas tarkika-svabhih 


Since the six kinds of changes have been negated of the Self, no defect whatsoever can be 
associated with it by the dogs of logicians. [Chapter 2 — Verse 85] 
Chapter 2 - Verse 86 - Introduction 


Tha SUG Fa: TROT CAH ScAAzT || prakrtam evopadaya buddheh parindmitvam Gtmanas ca 





kiitasthatvam yuktibhir ucyate 


Going back to the subject-matter, the changing nature of the intellect and the immutability of 
the Self are stated through reasoning. [Introduction - Chapter 2 — Verse 86] 





Chapter 2 - Verse 86 


yeaa J faaed Feat frvaterRaM: | praty artham tu vibhidyante buddhayo visayonmukhah 
at PraverTeiected AaTEATEAT Fel: wh eu || ng bhida"vagates tad-vat sarvas taf cin-nibhd yotah 


The modifications of the intellect which are object-oriented change from object to object. In 
the same way, there is no change in consciousness, for all of them are revealed by 
consciousness. [Chapter 2 — Verse 86] 





Chapter 2 - Verse 87 


aaa Te sva-sambaddhartha eva 


OO NA 


ARITA -OTG AT Ud a Fella | sdvasesa-paricchediny ata eva na krtsna-vit 


at Aq TRUS Fe: Aas EAHA Aa co yp || Mo. cel parinamed buddhih sarvajnta svatma-vad bhavet 


[The intellect cognizes] only that with which it is related. [Introduction] 
The intellect cognizes [a few], leaving out many things, and so it does not cognize all. If it does 
not change, it will be omniscient like the Self. [Chapter 2 — Verse 87] 





Chapter 2 - Verse 88 - Introduction 


BSaisasta: GwHeate | ato ’vagater ekatvat 
Therefore, since consciousness is one, [it follows]. [Introduction — Chapter 2 — Verse 88] 


Chapter 2 - Verse 88 


WSISGEIA-AE dea TAGE | candala-buddher yad drastr tad eva brahma-buddhi- drk 


\_ SOR 


Uh dgqaealid: wWeWeEIe- wea I CE \\ || ekam tad ubhayor jyotir bhasya-bhedad anekavat 


That which is the seer of the intellect of a Candala is also the seer of the intellect of Brahma. 
What illumines both of them is the one [consciousness], but it appears to be many because of 
the difference in the illumined. [Chapter 2 — Verse 88] 





Chapter 2 - Verse 89 


BAN? kasmat 
ACTA G-Hal AIA: | avastha-desa-kaladi-bhedo nasty anayor yatah 


AN. % 


AAS TA Fal FA aed | <8 tasmaj jagad-dhiyam vrttam jyotir ekam sadeksate 


Why is it so? [Introduction] 
It is for the reason that there is no difference between them due to state, place, time, etc. 
Therefore, one consciousness always illumines the modes of the intellects of the world. 
[Chapter 2 — Verse 89] 
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Chapter 2 - Verse 90 - Introduction 
sarva-dehesv atmaikatve pratibuddha-paramartha- 
fattvasyapy apratibuddha-deha-sambandhad 
asesa-duhkha-sambandha iti cet tan na 


It may be argued that if the Self in all bodies is one, even a person who has realized the 
supreme reality will experience the sufferings of all, since he is connected with the bodies of 
the unenlightened. It is not so. [Introduction — Chapter 2 — Verse 90] 





Chapter 2 - Verse 90 


AAG APU Fact AACE SAE A | bodhat prag api dubkhitvam ndnya-dehottham asti nal 
AGES HaCAI-CAG-AA CaTATATA I Ge 11 || bodhiid urdhvarn kutas tat sydd yatra svagatam apy asat 


Even prior to enlightenment, the suffering which arises in other bodies does not afflict us. 
How can it afflict us after enlightenment, when even one's own [suffering] is non-existent? 


[Chapter 2 — Verse 90] 
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Chapter 2 - Verse 91 - Introduction 


na ceyam sva-manisiketi grahyam. kutah. 
Sruty-avastambhat 





Chapter 2 - Verse 91 
sabdady-akara-nirbhasa hanopadana-dharmini 
WRACTE Ale: AAAS TROT: 11-82 11 || bhdsyety Gha srutir drstir atmano *parinaminal 


Sruti says that the [modal] cognition which illumines sound and other things, and which is 
related to objects which are rejected and accepted is revealed by the unchanging Self. 
[Chapter 2 — Verse 91] 
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Chapter 2 - Verse 92 - Introduction 





ka@ tv asau srutih 


What, then, is that Sruti? [Chapter 2 — Verse 92] 


Chapter 2 - Verse 92 


‘SORA’ BcHd A WaeAaATAT | drster drastaram atmanam na pasyer drsyamanaya 
ASTARAR de fasatare” Prat Gaz 82 uy || vindtaram are kena vijaniyad ahiyam patim 


“You cannot see the Self which is the seer of [modal] cognition” by that [mind] which is itself 
the seen. “By what, my dear, should one know the knower” who is the lord of all minds? 
[Chapter 2 - Verse 92 | 





154 


Chapter 2 - Verse 93 - Introduction 


TAT TAMAS Se: ACAI yasmat sarva-pramanopapanno ‘yam arthas tasmad 
HASAN AAI TI ATHeTAT Fae | |) ato ’nyathd-vadino jaty-andha ivanukampaniya ity aha 


Since this view is supported by all pramanas, it is said that those who hold a view different 
from this are to be pitied like men born blind. [Introduction — Chapter 2 — Verse 93] 





Chapter 2 - Verse 93 


deddad Fal aaa Harary: | tad etad advayam brahma nirvikaram ku-buddhibhih 
TIGHTS Hilear: TRH 11 3a uv || Jaty-anaha-gaja-drstyeva kotisah parikalpyate 


This non-dual, changeless Brahman is misconceived in crores of ways by men of faulty 
understanding like the cognition of the elephant by the blind. [Chapter 2 — Verse 93] 





Chapter 2 - Verse 94 - Introduction 


pramanopapannas yar thas yasambhavanat 


tad-anukampaniyatva-siddhih, tad etad aha 


Since the view which is established by pramanas is rejected by them as impossible, it follows 
that they have to be pitied. [As the explanation] of this view, the following is said. 
[Introduction — Chapter 2 — Verse 94] 





Chapter 2 - Verse 94 


Tales Se AcHaeeAcaaTC | yad-yad visesanam drstam natmanas tad ananvayat 
CRA FHA THIS SCAT SATfaTaAIT: 11 ett || khasya kumbhadi-vat tasmad Gtma syan nirvisesanah 


Whatever attribute is seen [as that of the Self] does not belong to it, because there is no 
connection with it, in the same way as objects such as pot [are not connected with] akasa. 
Therefore, the Self is free from attributes. [Chapter 2 — Verse 94] 
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Chapter 2 - Verse 95 - Introduction 


atas catmano bhedasamsparso bhedasya mithya- 
syabhavyad ata aha 





Chapter 2 - Verse 95 


avagaty-atmano yasmad agamapayi kumbha-vat 
TESS ed ACA Ad-Fal_ HAMA iB 1 || Sahamkaram idam visvam tasmat tat syat kacadi-vat 


Since this universe along with the ego, [which is different] from the Self which is 


consciousness, appears and disappears like a pot, it is, therefore, [false] like the hair-like 
object, etc. [seen due to eye disease]. [Chapter 2 — Verse 95] 
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Chapter 2 - Verse 96 - Introduction 


Wace ; WIAA -ATINEA HOH-sAed sarvasyaivanumana-vyaparasya phalam iyad eva y ad 


viveka-grahanam., tad ucyate 






Chapter 2 - Verse 96 


budaher anatma-dharmatvam anumanat prasiddhyati 
Gtmano ‘py advitiyatvam atmatvad eva siddhyati 


MHASH Acay MAA ea PASAT ll SE 


That the intellect is not the attribute of the Self is established through reasoning. But the 
non-duality of the Self is known through [the Self-luminous] nature of the Self itself. 


[Chapter 2 — Verse 96] 
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Chapter 2 - Verse 97 - Introduction 


yadyapy ayam grahitr-grahana-grahya-grhiti- 
tat-phalatmaka a-brahma-stamba-paryantah samsaro 
‘nvaya-vyatirekabhyam andtmatayd nirmalya-vad 
apaviddhah. tathapi tu naivdsau svatas-sidahatma- 
vyatiriktanatma-prakrti-padartha-vyapasrayan 
samkhyanam iva. kim tarhi. svatas- 
siddhanuditanastamita-kitasthatma-prajnana-matra- 
sarira-pratibimbita vicdrita-siddhatmanavabodhasraya 
eva tad-upadanatvat tasyetimam artham 

nirvaktu- kama aha 


Though this world of bondage comprising everything from Brahma down to the clump of grass 
in the form of knower, the means of knowledge, the object of knowledge, the act of knowing, 
and the fruit [of knowledge] has been discarded like faded flowers, since it is known to be not- 
Self through the reasoning of anvaya-vyatireka, nevertheless it should never be thought that, 
as in the Sankhya system, it is dependent on prakrti which is self-existent, which is different 
from the Self, and which is material. What, then, is it? It is dependent only on the ignorance of 
the Self which is its material cause - the ignorance which arises because of the lack of inquiry 
[into the Self] and which is superimposed on the Self which is self-existent, immutable, and of 
the nature of consciousness and which has neither beginning nor end. Thus desiring to convey 
this idea, he says [the following]. [Introduction — Chapter 2 — Verse 97] 159 





Chapter 2 - Verse 97 


Hd Sed A GAM: AeA AAGAST aL | rte jnanam na santy artha asti jndnam rte ’pi tan 
Ue aT e-Aile: Aaeae- ASAT: 11 Yo uy |] evan dhiyo hirug-jyotir vivicyad anumanatah 


In the absence of knowledge, objects [of knowledge] do not exist. But knowledge exists even 
in their absence. Thus knowledge should be distinguished from the intellect through 
reasoning. [Chapter 2 — Verse 97] 





Chapter 2 - Verse 98 - Introduction 


yasmat pramana-prameya-vyavahara atmanavabodhasraya 
eva tasmat siddham atmano’prameyatvam. 
naiva hi karyam sva-karanam atilanghyanyatrakaraka 


dspadam upanibadhnati. ata aha 


Since empirical life involving the distinctions of pramana and premeya is dependent on 
ignorance of the Self, it is, therefore, established that the Self is not an object of knowledge. 
Indeed, an effect, leaving its cause, does not rest on another thing, which is not its cause. So 
[the following] is said. [Introduction - Chapter 2 — Verse 98] 
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Chapter 2 - Verse 98 


aadted Tat Gheee-AeTea: | vyavadhiyanta evami buddhi-deha-ghatadayah 


AACHE- MAA: Hel ATTA AAT 1 2¢ || Gtmatvad dtmanah kena vyavadhanam manag apt 


Since this universe along with the ego, [which is different] from the Self which is 


consciousness, appears and disappears like a pot, it is, therefore, [false] like the hair-like 
object, etc. [seen due to eye disease]. [Chapter 2 — Verse 98] 





Chapter 2 - Verse 99 - Introduction 


Svayam anavagamatmakatvad anavagamatmakatvam 
ca moha-matropadanatvat 


pramanam antarenaisam buddhy-adinam asiddhata 
PA -HoTAcAg STICAT st: fear tl 88 ut || anubhiti-phalarthitvad Gtma jnah kim apeksate 


These objects such as the intellect can never be established without pramana, because they 


require the help of knowledge. But what does the Self which is self-luminous require [for its 
illumination]? [Chapter 2 — Verse 99] 





Chapter 2 - Verse 100 - Introduction 


vak syamanetaretaradhyasa-siddhyartham 
ukta-vyatirekaGnuvadah 


The difference [between the Self and not-Self] stated earlier is repeated with a view to 
establish the false identification of the one with the other, which will be stated in the sequel. 
[Introduction — Chapter 2 — Verse 100] 





Chapter 2 - Verse 100 


qeqeucraane seAag-lan aa | ghata-buddher ghatac carthad drastur yad-vad vibhinnata 
EFALETAS-F AAA TAT Fal: | Qoo tt |) aham-buddher aham-gamydd dubkhinas ca tatha: drseh 


Just as the seer [of a pot] is different from the pot as well as pot-cognition, even so knowledge 
is different from the sufferer, which is the object signified by the "I", and the “I"-cognition. 
[Chapter 2 — Verse 100] 
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Chapter 2 - Verse 101 - Introduction 


evam etayor atmanatmanoh svatah paratah siadhayor 
“| eukterajiesaridhyitopa-ad avidyopasraya 
evetaretaradhyaropa ity etad aha 


Thus, the following is said with a view to show how, owing to avidya, there is mutual 
Superimposition between the Self which is self-established and the not-Self which is 
established by another, in the same way as there is mutual superimposition between the 
empirical rope and snake. [Introduction — Chapter 2 — Verse 101] 





Chapter 2 - Verse 101 


SAK FA Ale AAP SeATTETT | abhra-yanam yatha mohac chasa-bhrty adhyavasyati 
aca AT Tale ASSIA ARAM ti 202 ut || sukhitvadin dhiyo dharmams tad-vad Gtmani manyate 


Just as the movement of clouds is superimposed on the moon due to delusion, even 
so the qualities of the intellect such as pleasure are thought of [as inherent] in the Self. 
[Chapter 2 — Verse 101] 





Chapter 2 - Verse 102 


aed FT Te: TAA ARI FA: dagahrtvam ca yatha vahner ayaso manyate kuedhih 
~\ 4 . ™*%\ A a ‘ rs - = ' 
added AeqiHla Alle HAR Arad tl 202 ul || caitanyam tad-vad atmiyam mohat kartari manyate 


Just as an ignorant man ascribes the burning nature of the fire to the [red-hot] iron, even so 
consciousness which belongs to the Self is ascribed to the agent (i.e. the internal organ) due to 
delusion. [Chapter 2 — Verse 102] 





Chapter 2 - Verse 103 - Introduction 


sarva evdyam atmanatma-vibhagah pratyaksadi- 
pramana-vartmany anupatito ’vidyotsanga-varty eva 
na paramatma-vyapasrayah, asyas cdvidyayah 
sarvanartha-hetoh kuto nivrttir iti cet tad aha 


The entire distinction between the Self and the not-Self which is comprehended through 
pramanas such as perception is based on avidya alone, and not on the supreme Self. If it be 
asked how this avidya which is the cause of all evil is removed, the following is the answer. 
[Introduction — Chapter 2 — Verse 103] 
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Chapter 2 - Verse 103 
SARA GS eA | duhkha-raser vicitrasya seyam bhrantis cirantant 
Yes GARGRE AalaeacaSatAL Ut 208 || -miilam samsara-veksasya tad-badhas tattva-darsanat 





Chapter 2 - Verse 104 - Introduction 


"agra: araqalald’ xi Ha: Water tad-badhas tattva-darsanad iti kutah sambhavyata 
afd Wa Aa Ae smnqgenraqeqtedy gana || iti ced ata Ghagopalavipala-panditam iyam eva 
Tara: | prasiddhih 


If it be asked : "How is it that its removal is through knowledge of the real?" the reply is that 
this is, indeed, well-known to everyone - from cowherds and shepherds to learned scholars. 
[Introduction - Chapter 2 — Verse 104] 





Chapter 2 - Verse 104 


AIC TAC Set Tete TAC | apramottham pramotthena jitanam jdnena badhyate 
TeMETINCAT CETACA-AGEAAT Ul 908 11 || ahisrajjv-ddi-vad badho aehaay-atma-mates tatha 


The cognition which arises from error is sublated by the cognition which is valid. Just as 
there is sublation (of the cognition) of a snake by (cognition of) a rope, even so there is 


sublation of the cognition of the body, etc. as the Self [by the right cognition of the Self]. 
[Chapter 2 — Verse 104] 





Chapter 2 - Verse 105 - Introduction 


laukika-prameya-vailaksanyad atmano 
nehanadhigatadhigamah pramana-phalam 





Chapter 2 - Verse 105 


TIARA J HOMIIAA | avidyd-ndsa-matram tu phalam ity upacaryate 


ndjnata-jhapanam nyayyam avagaty-eka-riipatah 


@ ~\ 
Usted APA ATT AURGA:? || 2o% II 
Only the destruction of avidya is, indeed, figuratively sooken of as the result. Knowing what 
was unknown before is not tenable [here], since the Self is of the nature of knowledge alone. 


[Chapter 2 — Verse 105] 





Chapter 2 - Verse 106 - Introduction 
yasmad atmanavabodha-matropadanah pramatradayas 


tasmat 





Chapter 2 - Verse 106 


na vidanty Gtmanah sattam drastr-darsana-gocarah 
na canyonyam ato ’misam jneyatvam bhinna-sadhanam 


aT TWATAASAST Seaicd PA-ATTAT I 208 


The seer, seeing, and the object seen cannot [each of them] know their existence. Nor can 
they know [one another's existence] mutually. So they become objects of knowledge due to 


some other means different from them. [Chapter 2 — Verse 106] 





167 


Chapter 2 - Verse 107 - Introduction 


drastrader asadharana-ripa-jnapanayaha 


With a view to convey the distinctive nature of the seer, etc., the following is said. 
[Introduction — Chapter 2 — Verse 107] 








Chapter 2 - Verse 107 
TE STAAL A FEU aera, bahya akara-van grahyo grahanam niscayadi-mat 
ARAM SA: Tet CAAT Ya: FAT ii Yo i || anvayy aham iti jeyah saksi tv Gtma dhruvah sada 


With a view to convey the distinctive nature of the seer, etc., the following is said. 
[Chapter 2 — Verse 107] 





Chapter 2 - Verse 108 - Introduction 


sarva-karaka-kriya-phala-vibhagatmaka-samsara-sunya 


atmeti karaka-kriya-phala-vibhaga-saksitvad 


atmanas tad aha | 


Since the Self is the witness to the factors of action, action and result, it is bereft of the entire 
empirical existence characterized by the distinctions of the factors of action, action and result. 
It is stated thus. [Introduction — Chapter 2 — Verse 108] 
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Chapter 2 - Verse 108 


PS RSS AMES ESIC ES ICH SIMIC RIO IC eg grahaka-grahana-grahy-avibhage yo'vibhaga-van | 
Saale: arent Slalolelaaistd: Il od II hanopadanayos saksi hanopadana-varjitah II 108 II 


That which remains undivided in the midst of the distinctions of cognizer, cognition, and the 
cognized and that which is the witness of their loss and gain (i.e. absence and presence), is 
free from loss and gain. [Chapter 2 — Verse 108] 





Chapter 2 - Verse 109 - Introduction 
grahakadi-nisthaiva grahakadi-bhavabhava-vibhaga-siddhih 
kasman neti cet tad aha | 


If it be asked, “Why should it not be said that the presence and absence of the different factors 
such as the cognizer are known by the cognizer and other factors themselves? the reply is as 
follows. [Chapter 2 — Verse 109] 





Chapter 2 - Verse 109 


add CaS A A Aral Fea: | sva-sadhanam svayam nasto na nasam vetty abhavatah 
Hd Wa A TAT StaSAt RATATAT: 11 902 11 || ld eva na canyesdm ato ‘sau bhinna-saksikah 


An object which is absent cannot itself know its cause and destruction, because it is non- 
existent. For the same reason, it cannot know [the cause and destruction] of these. Hence, it 
has something else as a witness to it. [Verse 109] 169 





Chapter 2 - Verse 110 - Introduction 


Mehle: AeaaaApahcaene: grahakader anya-saksi-pirvakatva-siddheh 
CAAA TATA TA HAA, AAT EMA Ae, 
TA, AAMT Ala -eScaT ACA | Ba STE | 


Sva- Saksino py anya-saksi-piirvakatvad anavastheti cet 
fan na saksino vyatirikta-hetv-anapeksatvad ata aha 


If it be said that just as the cognizer, etc. are known through a witness different from them, 
even so the witness, too, must be known through another witness leading to infinite regress, it 
is not so, because the witness does not require another cause [for proving its existence]. So 


the following is said. [Introduction - Chapter 2 — Verse 110] 





Chapter 2 - Verse 110 


dhi-van napeksate siddhim atmany asmad avikriyah 
nirapeksam apeksyaiva sidahyanty anye na tu svayam 


PROM SHIT A J AAAI 220 1 


Unlike the intellect, the unchanging Self does not require another for proving its existence. 
Other objects are established through that [Self] which is independent, but [the Self] itself is 


not proved by another. [Chapter 2 — Verse 110] 
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Chapter 2 - Verse 111 - Introduction 


yato grahakadisy atma-bhavo ’vidya-nibandhana eva tasmad 
anvaya-vyatirekabhydm vibhajyandtmanah svayam 


Since the notion of "Self" applied to cognizer, etc. is dependent on ignorance alone, 
separating them from the Self through the reasoning of anvaya-vyatireka. [Introduction — 


Chapter 2 — Verse 111] 





Chapter 2 - Verse 111 - Introduction 


Scafa-Rafa-aARy AsaTeas Fd | utpatti-sthiti-nasesu yo ’vagatyaiva vartate 
SHTAISHRATAS THAT A AAT 992 1 || Jgato vikdraya ’vehi tam asmiti na nasvaram 


He who remains by himself as the unchanging consciousness alone in the midst of the origin, 
existence, and destruction of the world - know this as "| am He" and not as what is perishable. 





[Chapter 2 — Verse 111] 
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Chapter 2 - Verse 112 - Introduction 


sratas-siddhatma-caitanya-pratibimbitavicarita- 
siddhikatmanavabodhotthetaretara-svabhavapeksa- 
siddhatvat svatas cdsiddher anatmano dyaitendra-jalasya 


Since the not-Self in the form of the false appearance of duality does not exist by itself, 
since it exists involving reciprocal dependence, and since it is caused by ignorance of the 
Self - ignorance which arises because of lack of inquiry and which is superimposed on the 
self-established Self which is of the nature of consciousness, it follows. [Introduction — 
Chapter 2 — Verse 112] 





Chapter 2 - Verse 112 
of CAG CHET Aled ATTACH Aer: | na svayam svasya nanatvam navagaty-atmana yatah 
ATA ARTA ASA Sed STATA tt 992 11 || tobhabhyam apy atas siddham advaitam dvaita- badhaya 


Since the plurality [of the world] is not established by itself, nor by the Self which is of the 
nature of Consciousness, nor by both, non-duality is, therefore, proved by the sublation of 
duality. [Chapter 2 — Verse 112] 
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Chapter 2 - Verse 113 - Introduction 





Chapter 2 - Verse 113 


nityavagati-rupatvat karakadir na catmanah | 


“Heya” “ad ada “dq TT” ad Al : 1 223 U1 || asthulam neti netiti na jayata iti srutih II 113 II 


Since the Self is of the nature of eternal consciousness, factors of action, etc. are absent 
in the Self. Sruti soeaks of the Self as “not gross’, "not this, not this,” and “never born.” 
[Chapter 2 - Verse 113] 
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Chapter 2 - Verse 114 - Introduction 


sarvasyasya grahakader dvaita- prapancasya 
atmanavabodha-matropadanasya svayam 
seddhum asakyatvad dtma-siddhes canupaaeyatvat 


Since the entire world of duality consisting of the intellect, etc. comes into existence due to 
the ignorance of the Self alone, it cannot exist by itself; nor can it be accepted that it is 
established through the Self. [Introduction — Chapter 2 — Verse 114] 





Chapter 2 - Verse 114 


c\ Ad 


BHAA aed sMace- eR | atmanas cen nivaryante buddhi-deha-ghatadayah 


WR -Hedked fasta: RATA: I) 92 sastha-gocara-kalpas te vijfeyah paramarthatah 


If objects such as the intellect, the body, and a pot are separated from the Self, then they 
must, in truth, be understood as non-existent. [Chapter 2 — Verse 114] 
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Chapter 2 - Verse 115 - Introduction 





Chapter 2 - Verse 115 
nityam samvidam asritya svatas siddham avikriyam 
Rraraed rat ara: TATA TeTeA: 1 a4 1 || siddhayante dhiyo boahas tams casritya ghatadayah 


By depending on the eternal, self-established, and immutable consciousness, the cognitions of 
the intellect take place; and by depending on the latter, pot and other objects are established. 
[Chapter 2 — Verse 115] 
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Chapter 2 - Verse 116 - Introduction 


ron _— ee ee eee || yasman na kayacid api yuktyatmanah karakatvam 
Peatcd Gacd aoGaa ACA scHaeg— kriyatvam phalatvam copapadyate tasmad atma-vastu- 


TATA - AATAT AATEC TTA yathatmyanavabodha-matropadanatvan nabhasiva 
Til- JA-GIR- AHERNSscalig-STEATa:, rajo-dhuma-tusara-nihara-nilatvady-adhyaso 


Baraca Gass Heal-aRH- KOAH— yathoktatmani sarvo ’yam kriya-karaka-phalatmaka- 
— dar: sé-AN-Werealle Fears: samsaro *ham-mamatva-yatnecchadi-mithyadhyasa 
dala esa ah one | eveti siddham imam artham aha 


Since it cannot be proved by any kind of argument that the Self is associated with the factors 
of action, action, and the fruit thereof, it is well-established that the world of bondage, 
involving action, factors of action, and the resulting fruit as well as the notions of "I" and 
“mine, will and desire, inasmuch as it is caused by ignorance of the real nature of the Self 
alone, is a false superimposition alone on the aforesaid Self in the same way as dust, 


smoke, dew, fog, blueness, etc. are superimpositions on the sky. This idea is stated as follows. 
[Chapter 2 — Verse 116] 
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Chapter 2 - Verse 116 


aham-mithyabhisapena duhkhy atma tad-bubhutsaya 
itah srutim tay netity-uktah kaivalyam asthitah 


SELATAN FACT AC-TICAT | 
aw as \\ ~ 

Sa: Bl AA Acley eh: HaACTA SATA! I ke 

The Self, accursed by the false ego, becomes miserable. With the desire to know its real 

nature, it approaches Sruti. Being instructed "Not this" by it, the Self remains in the state of 


liberation. [Chapter 2 — Verse 116] 
Chapter 2 - Verse 117 - Introduction 


fasyasya mumuksoh srautad vacasah svapna- nimittotsarita- 


nidrasyeveyam niscitartha prama jayate 





To this seeker after liberation, valid cognition whose content is firmly established arises from 
the words of Sruti in the same way as the sleep of a person is terminated by what is seen by 


him in a dream. [Introduction — Chapter 2 — Verse 117] 
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Chapter 2 - Verse 117 


ale FF AAT cad SaaS AHA: | naham na ca mamatmatvat sarvadanatma-varjitah 
Wa TAISEATAISTSAR TAM ART ut 0 01 || bhdndy iva tamodhyaso ’pahnavas ca tatha may 


lam not the ego; nothing is mine. Being of the nature of the Self, | am always devoid of the 
not-Self. Just as darkness is superimposed on the sun, [even so they are superimposed on me]. 
Likewise, their negation too is a superimposition on me. [Chapter 2 — Verse 117] 





Chapter 2 - Verse 118 - Introduction 
SIsay wenaqaeasnay_ STAs || 50 ’yam evam-pratipanna-svabhavam atmanam 
Sagas aeAlatid | pratipanno ‘nukrosati 


One who has known the nature of the Self as set forth here laments [for his earlier 
indifference as follows]. [Introduction — Chapter 2 — Verse 118] 





Chapter 2 - Verse 118 


Tal caeaid Arels aceled- Fea yatra tv asveti satopam krtsna-dvaita-nisedhinim 
cadet ae AIS Th ICC al 99¢ II protsarayantint samsaram apya srausam na kim srutim 


Why did | not listen to Sruti before, which declares with authority, "But when to the knower of 
Brahman..,, negates the entire world of duality and terminates bondage? 
[Chapter 2 — Verse 118] 
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Chapter 2 - Verse 119 
~~ ~ hes _~ ° = — ii-= | : 
SMA CTAPSIC PASHSIS HHS EH: | ity om ity avabuddhatma niskalo ’karako ’kriyah 
fate 24 FaMle: Whtlehedt SAAT 229 0 |) virakta iva buddhyader ekakitvam upeyivan 


Thus [regretting], he affirms [the truth of the text] by uttering "aum" and realizes the Self 
which is partless, which is without action and factors of action. Being free from the intellect, 


etc., like the one free from worldly attachment, he attains the oneness of being. [Chapter 2 — 
Verse 119] 
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CHAPTER 3 


126 Verses 





Chapter 3 - Verse 1 - Introduction 


° ‘aw a. 


GalSa TAA-TAM-TAA-ATg-SaAN: sTsel-TarI-Garal 
ReaeIa: Wald FEA: STA: SAAT | STAT aT ATE 
WSraeaERalsd: FECIANA: Cael SHH | Taka FeareaTa- 
PEMA: ART Sele HIRT:, AAA heaT- TTT eT 
"STATA: ATA" ate | a SRT CATO a aca 
BCAA BAMA Vadia-SIT aA | 

SEF Uaad frail — ATAISATCAT | ca SATCHEL A 
BSA aTeT: | ae fe CEU Sed: 4 CaclSaTAA 
Sa Fed | THATY STATA Salle HA aaa TA; 
FFA TMG: Set Fa ACHAT Selle CA | ATCA 


TAA ATA | 7 fe Palas Ad al BEIM Acai: 
WIT AAT Ta | ACTA aKa A eaacae | 
Oba: Ug egal a saraaeay send Sade oeRL 
Ta A AAMAS Aca, ANY AIA SST | 


CREA AIHA TS ea TEA SRST SeGHaaaATA | 
"ase Wal TAMACATIA SIC ald Aa: | q WWcha: 
FMT STA TF VATAA-RAMTCA | ATI FAA Sa 
PORGT:, SATA GAa:, Gea SMITA | a Sea 
POLAT | AAA AHA: FI Te CATT: 
FHA: Valet | 


sarvo “yam pramiti-pramana-prameya-pramatr- 
laksana @brahma-stamba-paryanto mithyadhyasa 
eveti bahusa upapattibhir atisthipam. G@tma ca 
janmadi-sad-bhava-vikara-varjitah kitastha-bodha 
eveti sphutikrtam. tayos ca mithyaddhyasa- 
kutasthatmanor nantarenajnadnam sambandho 
*nyatra codanda-pariprapitat yatha “‘ivam evarg agnih 
sama’ iti. tac cajnanam sva@tma-matra-nimittam na 
sambhavatiti kasyacit kasmimsScid visaye bhavatity 
abhyvupagantavyam. 


tha ca padartha-dvayam nirddharitam 

atmanatma ca. tatrdnadtmanas tavan 
najnanenabhisambandhah. tasya hi svariipam 
evajnanam na hi svato ‘jnadnasvajnanam ghatate. 
sambhavad apy ajrdna-svabhave ‘jnanam kam 
atisayam janayet. na ca tatra jnadna-praptir asti vena 
tat-pratisedhatmakam ajrianam syat. an@tmanas 
cajriana-prasiitatvat. na hi purva-siddham sat tato 
labdhatma-labhasya setsyata Gsrayasyasrayt 
sambhavati. tad-anapeksasya ca tasya 
nissvabhavatvat. etebhya eva hetubhyo nanatma- 
visayam ajfianam sambhavatiti grahyam. evam 
tavan nanatmano ’jnanitvam napi tad-visayam 
ajnanam. 

parisesyad Gtmana evastv ajrnadnam 

tasyajno ’smity anubhava-darsanat. “‘so "ham 
bhagavo mantra-vid eva@smi natma-vit”’ iti Sruteh. 

na catmano ’jndana-svariipata tasya caitanya-matra- 
-svabhavyad atifSayas ca sambhavati jiidna-viparilopo 
jriana-praptes ca sambhavas tasya jnana-k@ritvat. na 
cajnana-karyatvam kitasthatma-svabhavyad 
ajnananapek sasva catmanal svata eva svariuipa- 


siddher yuktam Gtmana evajnatvam. 180 





FRIaTG Gal: TSTCHRISSTIAA? SCALIA Sle SA: | Aq ACAAISH 
TRACTS TATA TAT aa UPA aa araTeh 
ed | Ta TS | FA? SSAA eM Aca 
TT: | ATL AAG SAINT: | AAG ATT ACE 


TERI | Sal THAIN SA ATA | 


oA Ache THRU TIAMAT eaw-TeUe aa: Fleaa 
SU: | 


kim visavam punas tad atmano *jnanam. 
a@tma-visayam iti brumah, nanyv atmano 
‘pi jiana-svarupatvad ananyatvac ca 


ghatate. ghatata eva. katham. ajnana-matra- 
nimittatvat tad-vibhagasva sarpatmateva rajjvah. 
tasmat tad-apanuttau dvaitanarthabhavah. tad- 
apanodas ca vakydad eva tat-pada-padarthabhijnasya. 
ato vakyva-vyakhyanayadhyaya arabhyate. 


tatra vathoktena prakarena tat-tvam-asy-adi- 
vak vopanivista-pada-padarthayoh krtanvaya- 
vvatirekah. 





Moreover, here [in the Advaita system] two categories have been determined: they are the 
Self and the not-Self. Of these two, the not-Self cannot be the locus of ignorance, because 
ignorance is its very nature, and what is of the nature of ignorance cannot, indeed, be the 
locus of ignorance. Even if it were possible, what change could this ignorance bring about in 
the locus which is of the nature of ignorance? The not-Self does not have the possibility of 
attaining knowledge; should there be this possibility, it could be said that ignorance, which is 
by nature the negation of knowledge, is located in it. Further, since the not-Self is a product of 
ignorance, [it cannot be the locus]. Indeed, what exists earlier cannot be located in that which 
itself comes into being from that [earlier] thing. There is also the reason that the not-Self has 
no nature of its own independently of ignorance. Owning to these very reasons, it should be 
known that ignorance is not about the not-Self. Thus, the not-Self is not the locus of ignorance, 
nor does ignorance have the not-Self as its content. 

It has, therefore, to be concluded as the only remaining alternative that the Self alone is the 
locus of ignorance [as well as the content of ignorance], for it is seen that the Self has the 181 


experience “| am ignorant." Also, there is the Sruti text, “Revered Sir, as |am, | know only the 
mantras; | know not the Self." The Self is not of the nature of ignorance, because it is 
consciousness alone by its essential nature. Also, ignorance can produce a change in it such as 
lapse of knowledge. Attainment of knowledge too is possible in it since it is the source of 
knowledge [through the vrtti of the mind]. Further, it is not a product of ignorance because it 
is of the nature of the immutable Self. Since the Self, being independent of ignorance, exists by 
itself, it is proper to say that the Self alone is the locus of ignorance. 

What, then, is the content of ignorance, which is located in the Self? We say that the Self is the 
content [of ignorance]. It may be objected that ignorance is incompatible with the Self for the 
reason that the Self is of the nature of knowledge, that it is without a second to it, that the 
relation between the locus and the contained involves difference, that the Self is the source of 
knowledge, and that it is unattached and ever free. The reply is that it is compatible. If it be 
asked, ‘How? the reply is that the differentiation in the Self is due to ignorance alone like the 
snakeness of the rope. Therefore, when ignorance is removed, the evil of duality ceases to be. 
Also, its removal takes place only through [the knowledge obtained from] the scriptural text to 
one who has understood the words [of the text] and their meanings. So this chapter is begun 
for the purpose of the explanation of the scriptural text. 

Here one who has applied, in the manner in which it has been stated, the method of anvaya- 
vyatireka to the words and their meanings contained in the texts such as "That thou art” 
[attains the knowledge of Brahman]. [Introduction — Chapter 3 — Verse 1] 
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Chapter 3 - Verse 1 


Fel Al AAMC S: TATA AHI | yada na tat-tvam-asy ader brahmasmity avagacchati 
TeeAHA Ald dal ThAaat: Bae 2u || pradhvastaham mamo naiti tada gir-manasoh srtim 


When a person knows "| am Brahman" from texts such as "That thou art", then being free 
from the notions of "I" and "mine" he does not attain the path of mind and speech. [Chapter 3 
— Verse 1] 





Chapter 3 - Verse 2 - Introduction 
yadaiva tad-artham tvam-arthe ’vaiti 
tadaivavakyarthatam pratipadyate gir-manasoh srtim 
na pratipadyata iti. kuta etad adhyavasiyate. yasmat 


When a person understands that the meaning of the word "that" is identical with the meaning 
of the word "thou", then itself he attains the non-sentential sense and goes beyond the realm 
of mind and speech. How is this [identity] established? For this reason. [Introduction — Chapter 
3 — Verse 2] 
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Chapter 3 - Verse 2 


° Cc ° © ~ ‘a - = 
dda Whdlh C4ld cd Ye AeA cH | tat-padam prakrtartham syat tram-padam pratyag- Gtmani 
falcdqeadd Tarai STACI WW QU || nilotpala-vad etabhyam dubkhy-anatmatva-varane 


The Word "that" refers to the topic under discussion. The word "thou" means the Self. As in 
the case of the sentence "the blue lotus," “being subject to suffering’ and "not-being-the-Self" 
are removed by these two words. [Chapter 3 — Verse 2] 





Chapter 3 - Verse 3 - Introduction 


evam krtanvaya-vyatireko vakyad evavakyartham 
pratipedyata ity uktam atas tad-vyakhyanaya 
sutropanyasah 


It has been stated that a person who thus makes use of the method of anvaya-vyatireka [with 
regard to the words of the text as well as their meanings] comprehends the non-sentential 
sense from the sentence itself. For the explanation of this, the following is, therefore, stated in 
an aphoristic way. [Introduction — Chapter 3 — Verse 3] 
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Chapter 3 - Verse 3 


STATA ARIS F FATSUTTART SAT | sdmdnddhikaranyam ca visesana-visesyata 
MASA TCT: TeTA-FTCAAL ut || laksya-laksana-sambandhah padartha-pratyag- dtmanam 


Grammatical coordination, the relation of the qualification and the qualified, the relation of 
the implication and the implied - these are the relations applicable to the [two] words, their 
meanings, and the word - meanings and the inward Self. [Chapter 3 — Verse 3] 





Chapter 3 - Verse 4 - Introduction 


AA AA SIA id Vela "ASA TAIT aT qaharer asmin sutra upanyaste kascic codayati yo ’yam 

ie . is Sais me vak yartha-pratipattau pirvadhyayenanvaya- 
eqIeT ase ead: adaA-aeara- Faas Piled:, haa vyatireka-laksano nyayah sarva-karma-samnydsa- 
purvako ’bhihitah kim ayam vidhi-pariprapitah kim 


Ar eX FX ™-s 


AIA, Th aT Ea: aT GAT 9 te ald | (ered: ? v@ sva-rasata evatra puman pravartata iti. kimc@tah. 
Wy | ae McAteg-AeacHUT ANGRTTasa “qM:, al Srnu. yady atma-vastu-sa@ksat-karanaya vidhi- 


pariprapito ’yam nyayas tada ’vasyam atma-vastu- 


5 Se fF 
AAR AcHseG-AACHUOT Algcl-HRYA-FAUTA:, VAIART:, || saksat-karandya vya vrtta-Subhasubha-karma-rasir ; 
ekagra-mana anvaya-vyatirekabhyam yathoktabhyam 


ran ° 7 C rite as 
: is A Stlerige | SARAH atma-darsganam karoti. aparisamapyatma-darSanam 
acheale dd: Feadale: aeeddal Wald | ae Jat:, Weeald: tatah pracyavamana Griidha-patito bhavati. yadi 


punar yadrcchatah pravartate tada na kaScid dosa iti. 


Tadd dal aatarers:" ald | TARA ald SH: | Ud ole | vidhi-pariprapita iti brimo yata aha 





When this aphoristic statement is made, someone raises the following objection : "Is this way 
of reasoning through the method of anvaya-vyatireka preceded by the renunciation of all 
action which has been spoken of in the previous chapter for the purpose of understanding the 
meaning of the Sruti text, based on scriptural injunction? Or, does a person of his own natural 
inclination pursue it? If it be asked, “What does it matter’ then listen. If this way of reasoning 
is enjoined by scripture for the purpose of realizing the Self. then a person by giving up the 
whole series of good and bad actions and with a concentrated mind should pursue Self- 
realization through the method of anvaya-vyatireka as stated earlier. However, if, on account of 
not being able to attain Self-realization he lapses, he falls down, If, on the other hand, he 
pursues it of his own natural desire, then such a defect will not arise." We reply that because 
of scriptural injunction [one practises the discipline]. So the following is said. [Introduction — 
Chapter 3 — Verse 4] 186 


Chapter 3 - Verse 4 


TATGATIA: TAT AAA ASAT | |) samadi-sddhanah pasyed Gtmany atmanam aiijasa 
eqs Ata qeeaN I: QW || anvaya-vyatirekabhyam tyaktva yusmad asesatah 


A person who possesses qualities such as control of the mind should, in the proper 
perspective, see the Self in the self through the method of anvaya-vyatireka, after abandoning 
the entire world of objects. [Chapter 3 - Verse 4] 





Chapter 3 - Verse 5 


Tues WRAh Fateh: Bets ‘ yusmad-arthe parityakte purvoktair hetubhih srutih 
HATA BISTHa AeaAACAE ATE Ul |! yiksdpannasya ko ’smiti tat tvam ity aha sauhpdat 
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Chapter 3 - Verse 6 - Introduction 


Fa Beaied AeA: — "AkRiesa-AAShey 
SATA AH Feaed-aea Fea, 
ANAT | AAT MAAS AHAY- AIC: | 
TET FT AeqycaRAraay Ceara, 
arava acaAeAM Ie -asa WTA | 
qCHIG-aeeA WY AAT AlSaA_ ACAI: 
TAIET:" Set | ART FEA | 


atrapi codayanti samkhyah. Sarirendriya-mano- buddhisv 
anatmasy Gtmeti nissamdhi-bandhanam mithya-jnanam 
ajnanam tan-nibandhano hy atmano *nekanartha-sambandhas 
tasya cdnvaya- vyatirekabhyam eva nirastatvan 

nirvisayam tat-tvam- asy-Gdi-vak yam praptam. 

tasmad vakyasya caisa mahima yo ’yam atmanatmanor 


vibhaga iti, tan nirakaranayedam ucyate 


Here again the Sankhyas raise an objection: “The unobstructed false cognition of the body, the 
senses, the mind, and the intellect as the Self is ignorance. The association of the Self with 
many evils [such as birth and death] is, indeed, dependent on it. Since this ignorance is 
removed through the reasoning based on the method of anvaya-vyatireka, sentences such as 
"Tat Tvam Asi" will have to work to do. Therefore, [with a view to providing scope for such 
sentences] it may be said that the greatness of this sentence consists in the discrimination 
between the Self and the not-Self (brought about by it). To refute this the following is said. 


[Introduction — Chapter 3 — Verse 6] 
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Chapter 3 - Verse 6 


Yedtates Stet Narasa Aa | bheda-samvid idam jnanam bhedabhavas ca saksini 
PAA: SAAT CASAS: th & || kGryam etad avidydya jndtmand tydjayed vacah 


That [discriminative] cognition is cognition of difference; but in the Witness-self there is no 
difference. This [cognition of difference] is an effect of ignorance. The sentence removes it by 
[generating the knowledge of the non-dual] through consciousness. [Chapter 3 — Verse 6] 
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Chapter 3 - Verse 7 - Introduction 
MAA AR: GIA Ble Bq — 


jndtmand tyajayed vaca ity upasrutyaha kascit. 
FAA-SANAT SAAS STATA, mithyd-jfidna-vyatirekenatmanavabodhasyabhavat 


fi ata facda 2 aed f€ ara ararna: || kim vakyena nivartyate. ajnanam hi nama jhanabhavas 
aa A Maeg-aPea_ Sa: GAR-HRaTed 2 = |) tasya cdvastu-svabhavyat kutah samsara-karanatvam 
A Ged: Gard aa | "Hat US na hy asatah saj-janmesyate “‘kutas tu khalu 

aiead Cala" sa, "BIA: aaaa" sa Somyaivam syat” iti “katham asatah saj jayeta”’ iti 
say gt. saa | Sruter iti. atrocyate 


Hearing that the sentence removes [the cognition of difference] by [generating knowledge of 
the non-dual] through consciousness, someone argues as follows: "Since there is no ignorance 
of the Self other than false cognition, what is it that is removed by the sentence? What is 
called ignorance is, indeed, absence of knowledge. And, since it is not something existent, how 
can it be the cause of bondage? From the non-existent, how can it be the cause of bondage? 
From the non-existent, the origination of anything existent can never be thought of; that is 
why Sruti asks: “But how, indeed, my dear, could it be thus?... how could anything existent 
arise from the non-existent?” We reply as follows. [Introduction — Chapter 3 — Verse 7] 
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Chapter 3 - Verse 7 


Hela Wa False: Waar SETA | || ajnata eva sarvo ’rthah prag yato buddhi-janmanah 
Chel Gel Gal Gaeta = 9 WW || ekenaiva sata sams ca sann ajnato bhavet tatah 


sann ajnato bhavet tata ity uktam adhastanena 
§lokena. ko ’sau sann ajnata ity apeksayam 
tat- svariipa-pratipadanayaha 

That Being remains unknown has been stated in the previous verse. Anticipating the question, 


“What is that Being which remains unknown?" the following is said with a view to set forth its 
nature. [Introduction — Chapter 3 — Verse 8] 
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Chapter 3 - Verse 8 


pramitsayam ya abhati svayam matr-pramanayoh 
sva-mahimna ca yas siddhah so ’jnatartho ’vasiyatam 


CAA A SA Kae ATS ATOTAT: | 
aaa Fa: rg: SSAA STAAL < 


That which shines by itself in the cognizer and the source of cognition when there is the desire 
to know objects, and that which shines by its greatness [even in the absence of cognizer and 
the source of cognition in condition such as susupti] - that should be understood as the 


unknown. [Chapter 3 — Verse 8] 
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Chapter 3 - Verse 9 - Introduction 


aa afaae: — <ataratee aed alts atra kecid Ghuh, yat-kimcid iha vakyam laukikam 
gee a acad damcanAa vaidikam va tat sarvam samsargatmakam eva 
alaaial THAa | Aa: acaneatie- vakyartham gamayati. atas tat-tvam-asy-adi- 
qraara: dearer, "a war" aft vakyebhyah samsargatmakam aham brahmeti 

fara, aaa fi@eariia aaa saaraiare: || Vidya tavan nididhydsita yavad avakyarthatmakah 
qeprer-freratsaare: “oat war eh pratyagatma-visayo ’vabodho "ham brahmeti | 
aahiaraa | acada Berra Saceater er || SMmabhijayate, tasmad eva vijnandt kaivalyam dpnotit 
aU Sa tan-nirakarandyedam ucyate 


In this connection some argue as follows : "Every sentence, be it scriptural or secular, conveys 
only a relational sense as its meaning. So after getting the relational knowledge of "Il am 
Brahman" from sentences such as ‘tat tvam asi,’ one must meditate on that [relational 
knowledge] till one attains the non-sentential knowledge of the inward Self as "l am 
Brahman.’ From that knowledge alone does one attain liberation.” With a view to refuting this 
argument the following is said. [Introduction — Chapter 2 — Verse 9] 
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Chapter 3 - Verse 9 


CATANIA: TARA | samanddhikaranyader ghatetara-khayor iva 
SAT: CAAFAA: AAA: Ad-eAA-SI: 11 wi || vyauetteh sydd avakyarthah saksan nas tat-tvam- arthayoh 


The non-sentential sense dawns on us directly [from the sentence] with the removal [of the 


incompatible determinants] in the meanings of the words "Tat" and "tvam" by following the 
principle of gramatical coordination, etc., in the same way as [the oneness of ether is realized] 
with the removal of the incompatible determinants of the pot-ether and the other ether. 
[Chapter 3 — Verse 9] 





Chapter 3 - Verse 10 - Introduction 
pdisaraaaisaatad st Ad, Tea || py ‘vakyartho ’vasiyata iti cet tat-pratipatty- artham 
yisesana-visesyayoh sdmarthyoktin 





If it be asked, "How is the non-sentential sense known?" the capacity of the relation between 


the qualification and the qualified is explained to facilitate the understanding of this point. 
[Introduction — Chapter 3 — Verse 10] 
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Chapter 3 - Verse 10 


fag feaced Cae agua FATTO nirduhkhitvam tvam-arthasya tad-arthena visesanat 
pratyakta ca tad-arthasya tvam-padendsya samnidhel 


C  \ pe 
Wedel A dadey caYadiey Glare: Il Yo It 
Being free from suffering is said of the jiva which is the meaning of "tvam", since it is qualified 


by [Brahman which is] the meaning of ‘tat’. Inwardness is said of Brahman which is 
the meaning of "tat" through the proximity of [the jiva which is] the meaning of “tvam". 





[Chapter 3 — Verse 10] 
Chapter 3 - Verse 11 - Introduction 


uktam samanadhikaranyam visesana-visesya-bhavas ca 
samksepato ’tha laksya-laksana-vyakhyanayaha 


The relation of grammatical coordination as well as the relation of the qualification and the 


qualified has been explained briefly. Then, with a view to explain the relation of the 
implication and the implied, the following is said. [Introduction — Chapter 3 — Verse 11] 
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Chapter 3 - Verse 11 
RerIad-TeTT AA AeA: | kiitastha-bodha-pratyaktvam animittam sad-dtmanan 


AgdSeedaled: AMA Aa TSA 11 22 Wt || boddhrtahamtayor hetus tabhyam tenopalaksyate 


Immutable consciousness and inwardness constitute the nature of the Self always. The Self 
[through its consciousness and inwardness] is the cause of the cognizership as well as the "Il'- 
sense of the intellect. Through this relation [of cause and effect], the Self is indicated by these 


two [characteristics of the intellect]. [Chapter 3 — Verse 11] 





Chapter 3 - Verse 12 - Introduction 
buddheh kiitastha-bodha-pratyaktva-nimitte 
boddhrta-pratyaktve ye tv asddharane tayor 
visesa-vacanam 


The difference of the cognizership and the inwardness which are the specific qualities of the 
intellect and which are caused by the immutable consciousness and inwardness [of the Self] 


will now be explained. [Introduction — Chapter 3 — Verse 12] 
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Chapter 3 - Verse 12 


area ada Te: PAM CAaeeaqa | boddhrta kartrta buddheh karmata syad ahamtaya 
aan ae Tal gaa : WAAC tl 22 || favor aikvam yatha buddhau purvayor evam atmani 


The cognizership of the intellect is its being the subject [of knowledge through the 
modifications it undergoes], and through the “I” - sense it becomes an object [of 
consciousness]. Just as these two [characteristics] co-exist in the intellect, even so the two 
aspects of the Self [which are their cause] co-exist in the Self. [Chapter 3 — Verse 12] 





Chapter 3 - Verse 13 - Introduction 
~~, o~ ee = ® 4 
aa gal Gaal: Gaara scaiateata || yathd buddhau pirvayor evam atmanity atidesena 


grearara frat, , ararcasracat buddhi-sadharmya-vidhanan nanatva-prasaktau 
tad-apavadartham aha 





Since the Self is said to be similar to the intellect through the analogy contained in the 


statement, “Just as these two [characteristics] co-exist in the intellect, even so the two aspects 
of the Self [which are their cause] co-exist in the Self," there is scope for plurality. With a view 
to denying it, the following is said. [Introduction — Chapter 3 — Verse 13] 
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Chapter 3 - Verse 13 
TAA ca-Aalsea: ASH Aaa Ad: | dharma-dharmitva-bhedo ’syah so ’pi naivatmano yatah 
TAI -FAaAS Prat ASS A ARTA AU 23 A 


pratyag-jyotir ato ’bhinnam bheda-hetor asambhavat 


The distinction between substance and attributer arises only for the intellect. But never does it 
arise for the Self. So the Self which is inward light is undifferentiated, as there is no reason for 





differentiation in it. [Chapter 3 — Verse 13] 
Chapter 3 - Verse 14 - Introduction 





Chapter 3 - Verse 14 


na kasyamcid avasthayam bodha-pratyaktvayor bhida 


SAPTANISAAT ZI AMedieal: Gat ui ev iu || vyabhicdro ’thavd drsto yatha *ham-tad-vidos sada 


The distinction between consciousness and inwardness, or the existence of the one without 


the other, is never seen in any state, just as it is always seen in respect of the "I" and its 


knower. [Chapter 3 — Verse 14] 
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Chapter 3 - Verse 15 - Introduction 


yasmad ajnanopadanaya eva buddher bhedo 
natmanas tasmad etat siddham 





Chapter 3 - Verse 15 


\ Ne ° 
RETI-AMATAS Eel MMedied Aca TCHe: | kitastha-bodhato’dvaitamsaksat tvampratyagatmanah 
~ ~ ~ an - = JL» a ‘aneinae 
PECA-AATG—A Al Al: TAA ET TANT Ul |] kiitastha-bodhdid boddhri dhih svato hiya vinasvari 
The non-duality as well as immediacy of the inward Self is the Self is of the nature of 


immutable consciousness. The intellect is the cognizer because of the immutable 
consciousness. By itself it is, indeed, perishable. [Chapter 3 — Verse 15] 





Chapter 3 - Verse 16 - Introduction 


athGdhund prakrtasyaiva parinaminah kutasthasya ca 
laksanam ucyate 


Then, the definitions of that which is subject to modification and that which is immutable, 


which have been spoken about in the present context, are now given. [Introduction — 
Chapter 3 — Verse 16] 





Chapter 3 - Verse 16 


aad eres accared Fda | visesam kamcid asritya yat svaripam pratiyate 
FAURE TRU A Sea A 2e ut || Pratyabhija-pramanena parinami sa deha-vat 


That which is known by means of recognition as the identical factor persisting through 
different states - that is the changing factor, like the body. [Chapter 3 — Verse 16] 





Chapter 3 - Verse 17 


STATA Fatal SAAS Al Aaa sdmanytc ca vigesdic ca sva-mahimnaiva yo bhavet 
FUTIAN CA PHTHMGT J A: igo || vyutthayapy avikari syat kumbhakasadi-vat tu sah 


That which transcends the universal and the particular and remains by its own greatness alone 
- that is immutable, like the ether enclosed by pot and other objects. [Chapter 3 — Verse 17] 
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Chapter 3 - Verse 18 - Introduction 


atmano buddhes ca bodha-pratyagatmatvam abhihitam 
tayor asadharana-laksanabhidhanartham aha 


Consciousness and inwardness were spoken of in respect of the Self and the intellect. 
The following is said with a view to set forth their specific nature. [Introduction — 
Chapter 3 — Verse 18] 





Chapter 3 - Verse 18 


Tedd TeaTcAed Ad FAe- ea | buddher yat pratyagatmatvam tat syad dehady-upasrayat 
WMcAaded THEY Ad TAG: IEG FAM | Ye || atmanas tu svaripam tan nabhasah susitd yatha 


The inwardness of the intellect is relative to objects such as the body. But the inwardness 
of the Self is its essential nature, as openness is the essential nature of ether. 
[Chapter 3 — Verse 18] 





Chapter 3 - Verse 19 


qtacd ageaea: Teaaaka-eaa: | boddhrtvam tad-vad evasyah pratyayotpatti-hetutah 
achat aed aq fasedia wEhya: ti eeu || Gtmanas tu svariipam tat tisthantiva mahibhrtah 


In the same way, the cognizership of the intellect arises from its being the cause of the 
Origination of cognitions. But the cognizership of the Self is its essential nature, as 
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stationariness is the essential nature of the mountain. [Chapter 3 — Verse 19] 


Chapter 3 - Verse 20 - Introduction 
tayoh ktitastha-parinaminor atmanavabodha eva 
sambandha-hetur na punar yastavah kascid api 
sambandha upapadyata ity aha 


The cause of the relation between the immutable Self and the changing intellect is the 
ignorance of the Self alone. No real relation whatsoever [between them] is tenable. So it is 


said. [Introduction — Chapter 3 — Verse 20] 

Chapter 3 - Verse 20 
samyak-samsaya-mithyatvair ddhir eveyam vibhajyate 
hanopadanata ’misam mohad adhyasyate drsau 





: an ba \ « FF *, 
METH AIPA: AAS TAC 
STATICIAMISHIT Hlalg- SAA FAM Il Ro 


This intellect alone undergoes differentiation as valid, doubtful, and erroneous cognitions 
Their appearance and disappearance are superimposed on the consciousness due to delusion. 


[Chapter 3 — Verse 20] 
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Chapter 3 - Verse 21 - Introduction 


oe Hers- st CARAT: Fel “a, Ud: | || kutah kiitasthatma-siddhir iti ced yatah 


Chapter 3 - Verse 21 


delet SAAT AeaS HAT Fat: | na hanam hana-mdtrena nodayo ‘piyatd yatah 
arcane: CAA Tales SaA-fpTA BV |) tatesiddhih syat tu tadd-hine handdana-vidharmake 





The disappearance [of a mode of the intellect] cannot be established just by its disappearance. 
Nor can its appearance be established just by its appearance. They are established by the 
Witness-consciousness which neither appears nor disappears and which is devoid of the 
intellect and its modes. [Chapter 3 — Verse 21] 





Chapter 3 - Verse 22 
UH evam 
APTA A-S Gea FEM Aa: | Ggamapayi-hetubhyam dhitvad sarvan andtmanah 
AAeACAAA A-SI si TA: WVU |) tatas tat-tvam-asity etadd hanty asmadi nijam tamah 


Thus : [Introduction] 
After a person has discarded the entire not-self for the reason that it appears and disappears, 
the sentence, ‘That thou art", destroys his ignorance about the Self. [Chapter 3 — Verse 22]203 





Chapter 3 - Verse 23 - Introduction 


SCG GA GAS ead TY-TIAS- ityadi punah punar ucyate grantha-laghavad 
qreorad satsratia | cat Faia buddhi-laghavam prayojakam iti. tatra yadyapi 
AAACN AA TATeeaa-sladia-stemaaag._ || tat-tvam-asy-adi-vakyad upaditsitadvitiyatmartha-vat 
qnied- afadiarad: sdiadi aut g paroksya-sadvitiyarthah pratiyate. tathapi tu 
naivasav arthah srutya tatparyena pratipipadayisitah 
prag apy etasya pratitatvad itimam artham aha 


Aaa ae: Year areqaor ofeataraaiya:, 
oETaaeS Teta, fel FA STATE | 

In this way, the same point has been stated again and again for the purpose of easy 
understanding by rendering the text simple. Now, even though the sense of inward Self and 
non-duality which is the intended meaning has been obtained from the sentence, "That thou 
art, the sense of mediacy and duality is also comprehended from it. However, this [idea of 
mediacy and duality] is not the sense intended to be conveyed as its import by the Sruti text, 
for it is already known to us. Thus, to convey this idea we say the following. [Introduction — 
Chapter 2 — Verse 23] 





Chapter 3 - Verse 23 
diecddd-4é ait Tet-oieHA tad ity etat padam loke bahv-artha-pratipadakam 


SORIA INed shaarearaag aA au || Parityajya paroksyam abhidhanottham eva tat 


In ordinary discourse the word “that” is used to convey many meanings without 
abandoning the sense of mediacy. This sense of mediacy arises from the word ["that’] itself. 


[Chapter 3 — Verse 23] 
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Chapter 3 - Verse 24 


cay qd dad Sa -aay dl tvam ity api padam tad-vat saksan-mdatrartha-vaci tu 





GAIRA SacaSa ana CHER ASA Il 2Y II samsaritam asamtyajya sapi syad abhidhana-ja 





In the same way, the word "thou" without abandoning the sense of transmigratoriness refers 
primarily only to a person who is immediate. [Chapter 3 — Verse 24] 








ins 3 - Verse 25 - Introduction 


piruddhoddesanatvac ca paroksya-duhkhitvayor 
avivaksitatvam ity aha 








Since the primary meanings are contradictory, it is said that mediacy and being subject to 
suffering are not the meanings intended to be conveyed. [Introduction — Chapter 3 — Verse 25] 








Chapter 3 - Verse 25 


SRI THe Ae aA-TOMT aA uddisyamanam vakya-stham noddesana-gunanvitam 


STATS AA-Talael GET TATA tt BW tt || Gkanksita-padarthena samsargam pratipadyate 








What is signified by the subject in the sentence, associated as it is with the quality [of suffering], 
does not admit of a relation with what is signified by the predicted. [Chapter 3 — Verse 25] 
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Chapter 3 - Verse 26 - Introduction 


vata etad evam ato ‘nupaditsitayor api 


fat-tvam arthayor visesana-visesya-bhavo 


bheda-samsarga- rahitavakyartha-lak sanayaivety’ 





upasamharah 





This being the case, it should be concluded that the relation of the qualification and the 
qualified between the meanings of the two words "tat" and "tvam", which is not intended, is 
for the purpose of indicating the sentence sense which is devoid of difference as well as 
relation. [Introduction — Chapter 2 — Verse 26] 











Chapter 3 - Verse 26 


dal fastened faatsacd CHET | tado visesandrthatvam visesyatvam tvamas tathd 





HAGA TAT: TA: CA TATCAAT th 3G 1 || laksya-laksana-sambandhas tayoh syat pratyagatmana 





The word 'that" is used in the sense of qualification, and the word "thou" is used in the sense of 
the qualified. The two words come to have the relation of the implication and the implied by the 
inward Self [which is the import of the sentence]. [Chapter 3 — Verse 26] 
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Chapter 3 - Verse 27 - Introduction 


katham punar avivaksita-viruddha-nirasyamanasya 
laksanarthatvam 





Chapter 3 - Verse 27 


laksanam sarpa-vad rajjvah praticah syad aham tatha 
aghadtd Taare aha Aish AAAI A Vw || tad-badhenaiva vakyartham vetti so pi tad-asrayal 


Just as the [illusory] snake indicates the rope, even so the "I" indicates the inward Self. One 
understands the meaning of the sentence ["The snake is the rope’ |] through the snake and by 
sublating it. Even so, one understands [the meaning of the sentence "That thou art" through 
the intellect and by sublating it]. [Chapter 3 — Verse 27] 
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Chapter 3 - Verse 28 - Introduction 


iyam cavakyartha-pratipattir anvaya- 
vyatirekabhijnasyaiva, yasmat 


This comprehension of the non-sentential sense is possible only for one who has known the 
method of anvaya-vyatireka [and discriminated and Self from the not-Self]. [Introduction - 
Chapter 3 — Verse 28] 





Chapter 3 - Verse 28 


TATRA Sas Hea yavad yavan nirasyayam dehadin pratyagancati 
Aad Aad AAS caret saree wv Re uw || avat tavat tad-artho ‘pi tvam-artham praviviksati 


As much as a person rejects objects such as the body [as not-Self] and moves towards 
the Self, so much does the meaning of "that" tend to enter into the meaning of "thou". 
[Chapter 3 — Verse 28] 
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Chapter 3 - Verse 29 - Introduction 


kasmat punah karanad dehady-anatmatva- 

pratipattav evatma tad-artham atmatvenabhilingate 

ha viparyaya iti, ucyate. 
ratyagatmanavabodhasyanatma-svabhavyat 

tad-abhinirvrttas cayam buddhy-adi-dehantas tasminn 

atmatvam avidya-krtam evatmatvam ivanatmatvam api 


savidyasyaiva, yato niravidyo vidvan avakyartha- rapa 


eva Kevalo ’vasisyate tasmad ucyate 


Why is it that the Self becomes one with the meaning of "that" only when the body and other 
objects are apprehended as not-Self, and not otherwise? We reply as follows. Since the 
ignorance of the inward Self is of the nature of not-Self, all these objects from the intellect 
down to the body are the products of ignorance. The cognition of these objects as the Self is 
due to ignorance alone. Just as the cognition of these objects as the Self [is due to ignorance], 
even so the cognition of them as not-Self is also due to ignorance. Since the man of wisdom, 
free from ignorance, remains alone as the non-sentential import, the following is said. 
[Introduction — Chapter 3 — Verse 29] 
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Chapter 3 - Verse 29 


dele -eae aca Aaa AMAT: dehadi vyavadhanatvat tad-artham svayam apy atah 
Oe Alatd March dgdicAa: Il 2 tt paroksyenaiva janati saksattvam tad-anatmanah 


Even though what is signified by the word "that" constitutes his very nature, a person thinks of 
it only as remote because of the intervention of objects such as the body. However, when 
these objects are known as the not-Self, that which is signified by the word "that" becomes 
immediate. [Chapter 3 — Verse 29] 





Chapter 3 - Verse 30 - Introduction 


pratyag udbhiita-pittasya yatha bahyartha-pitata 
S, » AC ; ee ; 1 
aad TAMAS TMeaq-eAAd TA tl Fo || caitan yam pratyagatmiyam bahir vad apsyate tatha 
Just as [the yellowness] of bilious matter which is in one's own body appears as the yellowness 


of an external object, even so the consciousness which constitutes the nature of the inward 
Self is seen as something external. [Chapter 3 — Verse 30] 





Chapter 3 - Verse 31 - Introduction 


—N sf = = 
TCH, Aa AS saaar vasmad evam ato visuadham avasiyatam 


This being the case, the true meaning of the sentence should be determined. [Introduction — 
Chapter 3 — Verse 31] 


Chapter 3 - Verse 31 


Yalegacd ARPA Ueqa-waiah: | padany uddhrtya vakyeohyo hy anvaya-vyatirekatan 
capita evar af arabes 321 || podarthdm Uokato buddhva verti vakydrtham afjasa 





By separating words from sentences [in which they occur], by knowing the meaning of words 
through observing the repetition and change of words, and by noticing the use of words 
[by the elders], one understands in the proper perspective the meaning of a sentence. 
[Chapter 3 — Verse 31] 
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Chapter 3 - Verse 32 - Introduction 


kutah punah samanya-matra-vrtteh padasya 
vakyartha-pratipatti-hetutvam iti, badham 


It may be asked : "How can a word which signifies the universal lead to the cognition of 
[something specific or particular] as the meaning of a sentence? Be it so. [Introduction — 


Chapter 3 — Verse 32] 





Chapter 3 - Verse 32 


eX 


Aas fe UE Fd ars aH: | samanyam hi padam brite viseso vakya-kartrkah 
YMie-Mdats Aq aaa i wa Te aR uv || Suty-ddi-pratibaddham sad visesartham bhavet padam 


Indeed, a word signifies the universal. But a particular (i.e. the specific meaning which is the 
purport) is conveyed by a sentence. A word [coming into relation with other words] conveys a 
specific meaning, controlled as it is by principles such as direct assertion. [Chapter 3 —Verse 32] 
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Chapter 3 - Verse 33 - Introduction 


anvaya-vyatireka-purassaram vakyam eva 
samanadhikaranyddinavidya-patala-pradhvamsa-dvarena 
mumuksum svardjye ‘bhisecayati na ty 
anvaya-vyatireka-matra-sadhyo ‘yam artha ity aha 


Following the reasoning of anvaya-vyatireka, the sentence itself, when interpreted through 
grammatical coordination etc., establishes the seeker after liberation in the realm of self- 
sovereignty by destroying the veil of ignorance. This we say, cannot be achieved through the 
reasoning of anvaya-vyatireka alone. [Introduction - Chapter 3 — Verse 33] 





Chapter 3 - Verse 33 


GaMala AatcAcd ferarals a ea | buddhy-adinam anatmatvam linigad api ca sidhyati 
Paracel Acca Aaa PATA Ba Ul || mivpttis tavatd netity ato vakyam samasrayet 


The not-Self nature of the intellect and other objects can be established through reasoning 
also. However, the removal [of ignorance] does not take place through it. So the sentence 
should be sought after [for destroying ignorance]. [Chapter 3 — Verse 33] 
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Chapter 3 - Verse 34 - Introduction 


A BAGH AGATA S ATTA, na kevalam anumana-matra-sarano ‘bhilasitam 
ay ATA Bld, taal | areata scares || artham na prapnotity anartham capnotity aha 


One who depends on mere inference (i.e. reasoning) not only does not reach the desired goal, 
but also attains the evil. So it is said. [Introduction — Chapter 3 — Verse 34] 





Chapter 3 - Verse 34 


~ ~\ ~~ a = ‘ 
aes Wiel HT Sal AENETATA: | anadrtya srutim mohdd ato bauddhas tamasvinah 
Gat PRICY AGAMA ATT: i Bw ut || dpedire niratmatvam anumdnaika-caksusah 


Disrespecting Sruti because of delusion, the ignorant Buddhists who made use of inference as 
their sole guide got the no-Self doctrine. [Chapter 3 — Verse 34] 
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Chapter 3 - Verse 35 - Introduction 


1 FATA GROAIT | AEA, AAA STEN na canadare karanam asti. yasmat sarvatraivanddara- 
ed FARA FA eat- Mata nimittam pramanasya pramanantara-pratipanna- 
Tidaed at, aata-waoIed AT | pratipddanam vd viparita-pratipadanam va 

daad- sacred a, a at ofaqeaa ela samsayita-pratipadanam va na va pratipadanam iti— 
qq Wag seaaneht eromaita) aa are) || M4 caitesam anyatamad api karanam asti, yata aha 


There is no reason to disrespect Sruti. For, the reason to disregard a source of knowledge 
anywhere must be that it establishes what is known through another source of knowledge, or 
that it establishes what is opposed to another source of knowledge, or that it establishes what 
is doubtful, or that it does not establish anything at all. None of these reasons holds good [in 
the present case]. Therefore, it is said. [Introduction — Chapter 3 — Verse 35] 





Chapter 3 - Verse 35 


AAR eed fg ATCA SST | mandantardnavastabdham nirduhkhy-dtmanam anjasa 
aTaedl Bid: Ba A FATA a ut || bodhayanti srutih kena na pramanam itiryate 
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Chapter 3 - Verse 36 - Introduction 


S on on , a F 
qt AF Gantaegs_BATAald | Ad: | |) na ca Samsayitavyam avagamayati. yatah 
Nor does it convey what is doubtful. For : [Introduction — Chapter 3 — Verse 36] 


Chapter 3 - Verse 36 


C VA A _ Ss an 4 Saas A ; 
adadedi & Hed BIA | sarva-samsaya-hetau hi niraste katham atmani 


Ha GAA AA SSAA FRATE tt 3G Ul || JGyeta samsayo vakyad anumanena yusmadi 


When the not-Self, the cause of all doubt, has been removed, how can any doubt arise at all 
from the sentence in respect of the Self? [Chapter 3 — Verse 36] 





Chapter 3 - Verse 37 


ary FT | ap ca 
\A ALN 


4 Para aera ara a aTcHId WE: | yatra syat samsayo nasau jneya atmeti panditaih 
J Ud: Gaaoe: AcHel sadcad: | 29 || na yatah samsaya-praptir atmano ’vagatitvatah 


Moreover : [Introduction] 

That which is open to doubt should not be considered to be the Self by the learned; 
for there is no scope for doubt in the Self since it is of the nature of consciousness. 
[Chapter 3 — Verse 37] 





Chapter 3 - Verse 38 - Introduction 


saqardaaca d Rica | Fa ae 1 || anavabodhakatvam tu dirotsaritam eva, yata aha 


The argument that nothing is revealed [by Sruti] is thrown off far away. [Introduction — 
Chapter 3 — Verse 38] 


Chapter 3 - Verse 38 


SPA GEA A HIST Td | bodhye ‘py anubhavo yasya na kathamcana jayate 
d ae dreeearel Ss ALATA Be || tam Katham bodhayec chastram lostam nara- samakrtim 


How can scripture teach one [who is] a mould of clay in the human form, who is not at all 
capable of understanding the subject, though it is fit enough for easy comprehension? 
[Chapter 3 — Verse 38] 217 





Chapter 3 - Verse 39 - Introduction 


at SERS SS a sini ATTA anvaya-ryatireka-purassaram vakyam evavakyartha-rupam 
area Waa Fetes gee shee atmanam pratipddayatity asya paksasya dradhimne 
TACT SATE | sruty-udaharanam upanyasyati 


To strengthen the view that subsequent to the reasoning of anvaya-vyatireka, the sentence 
itself reveals the Self which is the non-sentential import, the Sruti text is cited in the sequel as 
illustration thereof. [Introduction — Chapter 3 — Verse 39] 





Chapter 3 - Verse 39 


ran ° ~~ ~*~ A a as ye 
TOTS THT St A SCAT ET: | jighranimam aham gandham iti yo vetty avikriyah 
G MA AK Sila: ARs aa: Id: I 32 || sa Gtma tat param jyotih sirasidam vacah srutelt 
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Chapter 3 - Verse 40 - Introduction 
Ta "Acaed GT ACA ACTA" FAA 
— ban." as, ~ ~ 
acd BGAN Baga "| ways 


yatha “tat satyam sa atma tat tvam asi” ity asya 
sesatvenanvaya-Vyatireka-srutir yatha “ya eso 

fat Gest ead" Fara "sway Atl add ‘ksini puruso drsyate” ity ddyd “atha yo vededam 

Senet scacar. cen art wena sea || Jighrd’” ity anta. tatha “cham brahmasmi” ity asya 

Sra: | sesah 


Just as the Sruti passage beginning with "The Person that is seen in the eye..." and ending with 
“Now he who knows "I smell this", which discriminates the Self from the not-Self, is subsidiary 
to the text "That is the real; that is the Self; that thou art," even so the Sruti text "Il am 
Brahman” has the following as its subsidiary. [Introduction — Chapter 3 — Verse 40] 





Chapter 3 - Verse 40 
FEA: TTA fREATRIT TAG | 
‘an CT ¢ ion ‘a 
TAU AltA ASAAAMCASAF ll Yo i 


ahamah pratyagatmartho nirastasesa-yusmadah 
bambhaniti srutir nyayya yo yam ity adina ’sakrt 


Sruti, which is supported by reasoning, says repeatedly through texts like “This Person that is 


[identified with the intellect...]“ that the word “I” signifies the inward Self which is free from 
the entire not-Self. [Chapter 3 — Verse 40] 
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Chapter 3 - Verse 41 - Introduction 


ae Ja: STARA SaG aa ste - katham punar ayam artho ’vasiyate aham- 
TS BA ACA Faraarsea xa 2 Fa | || vyajenatratmartho bubodhayisita iti, yatan 


It may be asked : How is this idea that the Self is sought to be conveyed by means of 
arrived at? It is as follows. [Introduction — Chapter 3 — Verse 41] 





Chapter 3 - Verse 41 


UY SICA Kaas Vea ATA Gi: | esq dtma svayam-jyottravi-somagni-vaksu sah 
Sdvaed Sared AAAS YZ Ul || ites astam arg evaste Dhasayams citta-cestitam 


This Self is self-luminous. When the sun, the moon, fire, and speech set, it alone remains as 
the Seer illumining the activities of the mind. [Chapter 3 — Verse 41] 
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Chapter 3 - Verse 42 - Introduction 





nirnenekti ca prsto munih 


The sage, when questioned, answered by specifying its nature. [Introduction — Chapter 2 — 
Verse 42] 


Chapter 3 - Verse 42 


Gtmanaivety upasrutya ko ’yam atmety udirite 
© ~ ° ‘as - = e = 
qe: ON Call AHA SH lA YR I buddheh param svato muktam atmanam munir abhyadhat 


Having heard the words, "By the Self alone," the king asked: "What is the Self?" The sage [in 
the reply] spoke of the Self which is beyond the intellect and which is free by its very nature. 
[Chapter 3 — Verse 42] 
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Chapter 3 - Verse 43 - Introduction 


yasmac catmatraham-vyajena pratyan-matro 
jigrahayisitas tasmad aham-vrttih svarupasya 
vilayenaiva vakyarthavagamaya karanatvam 


pratipadyata itimam artham aha 


Since in the present context the inward Self is sought to be comprehended by means of the 


"I", the "I"-notion through its own dissolution becomes the cause of the comprehension of the 
sentence-sense. [Introduction — Chapter 3 — Verse 43] 





Chapter 3 - Verse 43 
FEF AGIA FAUST | aham-vrttyaiva tad brahma yasmdd eso ’vagacchati 
AA AISIATA: BRA CAGEHHA: WW VA MU || tat-svariipa-layendtah karanam syad ahamkrtih 


Since a person understands that Brahman by means of the "I" 


therefore, that the "I"-notion becomes the cause thereof through its own disappearance. 
[Chapter 3 — Verse 43] 


-notion alone, it follows, 
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Chapter 3 - Verse 44 - Introduction 


wd Wa 44: oagndisal "aura A ata eva ca yah pratijnato ’rtho “naham-grahye na 


aia" fcatie:, A BEM: saariea afer || tadd-hine” ityadih sa yuktibhir upapadita iti 


= i krtvopasamhriyate 


Thus, since what was stated as a proposition to be proved in verses such as ‘naham-grahye na 
taddhine" (IIl.5) has been established by many a reasoning, it is now concluded as follows. 
[Introduction — Chapter 3 — Verse 44] 





Chapter 3 - Verse 44 


® 


aid, HEAR AT ATTA | grhitaham-padarthas cet kasmdj jno na prapadyate 
FeaaMiceRaad Targa TAKS 1 vv ui || pratyaksadi-virodhae cet praticy uktir na yusmad 


If a person has known the meaning of 
sentence ["l am Brahman’]? If it be said that because of conflict with pramanas such as 
perception [the import is not comprehended], it is not so, because the Sruti text has its 
purport in the inward Self and not in external objects. [Chapter 3 — Verse 44] 


, why should he not understand the import of the 
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Chapter 3 - Verse 45 - Introduction 





Chapter 3 - Verse 45 
pardncy eva tu sarvani pratyaksadini natmani 
are Tae AGS SAISHAT 1 ye wy || praticy eva pravrttam tat sad asiti vaco “iyasa 


Pramanas like perception are concerned with external objects and not with the Self. 
But the scriptural statement "You are that Being,’ relates truly to the inward Self alone. 
[Chapter 3 — Verse 45] 
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Chapter 3 - Verse 46 - Introduction 


tasmat pramdtr-pramana-prameyebhyo 
hiyamanopadiyamanebhyo ’nvaya-vyatirekabhyam 
munjesikd-vad asesa-buddhi-vikriyd-saksitayatmanam 
niskrsya tat-tvam-asy-ddi-vak yebhyo ‘ptirvadi- laksanam 
Gtmanam vijaniyat, tad etad aha 


Hence, just as one differentiates a stalk from munja grass, even so, after differentiating the 
Self, which is the witness to the entire modification of the intellect, from the not-Self 
comprising cognizer, cognitum, and the source of cognition which are fit enough for 
acceptance and rejection, through the reasoning of anvaya-vyatireka, one should know the Self 
which is without cause, etc. from sentences such as ‘That thou art." This we convey as follows. 
[Introduction — Chapter 3 — Verse 46] 





Chapter 3 - Verse 46 


Be Feat Gah Ala Aart Vests ya: | aham duhkhi sukhi ceti yendyam pratyayo ‘dhruvah 
WRIA BUA BA ACA aReEA: uv ve u || avagaty-anta abhati sa ma atmeti vakya-dhih 


That is my Self-that by which these impermanent mental states such as "| am miserable’ and "| 
am happy’ are revealed till the attainment of knowledge - such is the knowledge which arises 
from the sentence. [Chapter 3 — Verse 46] 
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Chapter 3 - Verse 47 - Introduction 


ated Aarad-faeaaa-HelAa-TeAA-FSA AAS, 
RAGA Aa MAMA Fd AIHA! 
afaarg: —'araaealie-qaa: aMalead-aeqaralcea- 
FARCARIAY:, A FAIS: Mea A, ATH ATL 
ae GlASHTT-Yeas TAT AR-FATA: "ATCA Hele Alec” 
SACHA: STATO | sat aT erie: 
HO Fei, TATU STL |! SEA GRETA 
AAA: | 


pramanantaranavastabdham nirastasesa-karya- 
karanatmaka-dvaita-prapaficam satya-jnandnanda- 
laksanam atmanam tat-tvam-asy-aham-brahmasmity- 
adi-vakyam samSayita-mithyda-jnanajnana- 
pradhvamsa-mukhena saksad-aparok sat-kara-tala- 
nyastamalaka-vat pratipadayaty evety asakrd 
abhihitam. tatra kecid Ghuh — tat-tvam-asy-ddi- 
vakyair yathavasthita-vastu-vathatmyanvakhyana- 
nisthair na yathokto ’rthah pratipattum Sakyate 
’bhidha-srutitvat tesam. na hi loke *bhidha-sruteh 
pramanantara-nirapeksaya nadyas tire phalani 
santity-adikdyah pramanyam abhyupagatam. ato 
niyoga-mukhenaivabhidha-sruteh pramanyam yuktam 
pramanantara-nirapeksatvan niyogasya. asya 
pariharartham asesapratyaksadi-prameyatva- 
nirakarana-dyarendatindrivartha- visayatvad abhidha- 
Sruteh pramanyam supta-purusa-prabodhaka- 
vakyasyeva vaktavyam ity ayam arambhah 


It has been stated many times that sentences such as "That thou art’ and "| am Brahman" 
establish directly and immediately, like an amalaka fruit in the palm of the hand, the Self which 
is real, consciousness, and bliss by its very nature, which is free from the entire world of 
duality consisting of objects as cause and effect, and which is not within the range of other 
pramanas, by destroying doubt, erroneous cognition, and ignorance. Here some raise an 
objection as follows : ‘It will not be possible to convey the abovementioned meaning by 





sentences like "That thou art," which seek to convey the real nature of the object as it 
exists, since these sentences are existential. Indeed, it is known in our experience that 
existential sentences like "There are fruits [in the trees] on the river bank" are not accepted to 
be valid if they convey their meaning independently of another pramana. So it is proper to say 
that the validity of existential Sruti texts is only through injunctive texts [to which they are 


subservient], since an injunctive sentence is independent of another pramana.’ To answer this 
objection, it has to be said that existential Sruti texts, which deal with a subject matter not 
knowable through all these pramanas such as perception and which is, therefore, beyond 
these senses, have validity in the same way as a sentence which awakens a person from sleep 
has validity. So the following is commenced. [Introduction — Chapter 3 — Verse 47] 





Chapter 3 - Verse 47 and 48 
PACT TSA CASITA ATAU nity dvagati-riipatvad anya-mananapeksanat 
Meaiey aca GAAAAARA: tl Vo Ut éabdadi-guna-hinatvat samsayanavataratah 


TUS aelaCAT AeA: THA | trsud-nisthivanair natmd pratyaksadyaih pramiyate 
TNA aaa CAAA SHAT: i ve uv || pratyagatmatva-hetos ca svarthatvad aprameyatah 


Since the Self is of the nature of eternal consciousness, since it is not dependent on another 
pramana, since it is devoid of qualities such as sound, since its nature is such that there cannot 
be any doubt about it, since it is inward, since it is an end in itself, and since it is not an object 
of knowledge, it cannot be known through perception, etc., which function impelled by 
worldly desires. [Chapter 3 — Verse 47 & 48] 





Chapter 3 - Verse 49 - Introduction 





Sruti, too, speaks of this point. [Introduction — Chapter 3 — Verse 49] 


Chapter 3 - Verse 49 


didrksita-paricchinna-paragripadi samsrayat 
viparitam ato drstya svato budaham na pasyatt 
The Self is different from objects which are perceived due to desire, which are limited and 


outward, and which are the substrata of colour and other qualities. So one cannot see the Self, 
which is of the nature of consciousness through [perceptual] cognition. [Chapter 3 — Verse 49] 





Chapter 3 - Verse 50 


nyaya-siddham ato vakti drster drastaram atmanah 
na pasyet pratyagatmdnam pramanam srutir adarat 


So, Sruti which is authoritative and supported by reasoning says with great care 
that "You cannot see the Seer of seeing,’ i.e. you cannot see your own inward Self. 
[Chapter 3 — Verse 50] 
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Chapter 3 - Verse 51 - Introduction 


ASAA-AMATACAS AY BRUT TA | || anumanavisayatve ’nyad api kdranam ucyate 
Another reason for its not being an object of inference is now stated. [Introduction — 
Chapter 3 — Verse 51] 


Chapter 3 - Verse 51 


Feqaey Wlacdid 4 Geqeqyeul Ad: | pratyaksasya paraktvan na sambandha-grahanam yatah 
AAAS ASAT JT HAA Il &2 | || amano *to *numityasyanubhavo na kathamcana 


Since perception is concerned with external objects, it cannot comprehend the invariable 
relation [of the Self and the hetu]. so the experience of the Self can never be obtained from 
inferential knowledge. [Chapter 3 — Verse 51] 
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Chapter 3 - Verse 52 - Introduction 


waa FAId-FAM-THa-caaER: evam ayam pramatr-pramana-prameya-vyavaharah 
aa Wa Wrd-faya: wa, a ota Sarva eva paracina-visaya eva na praticinam 
SICA, ATG, Hea! Vs FT ala, aaaa || dtmanam avagahayitum alam. evam ca saty anenaiva 
aerhisa saad a ESTE | yathokto ’rtho ’vasdtum Sakyata ity aha 


Thus, the entire empirical analysis in terms of cognizer, source of cognition, and cognitum is 
concerned with external objects, but it is not competent enough to comprehend the inward 
Self. This being the case, the point stated above can be concluded as follows. [Introduction — 
Chapter 3 — Verse 52] 





Chapter 3 - Verse 52 


TATATERISS A TI TOA: | pramana-vyavaharo ’yam Sarva eva parag yatah 
GaAs FAIA Teed Ul 4 i || suvicdirydpy ato ‘nena yusmady eva didrksate 


Since the entire empirical analysis of pramana (and other factors) relates to external objects, 
one will desire to perceive only external objects by perception, etc., even after proper inquiry. 
[Chapter 2 — Verse 52] 
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Chapter 3 - Verse 53 - Introduction 


yasmal laukika pratyaksadi-pramdnanadhigamyo 
‘ham brahmasmiti vakyarthas tasmat 





Chapter 3 - Verse 53 


anvaya-vvatirekabhyam nirasyapranato yaten 


TATTAC BISTATe TSA Bf 4A ul |] viksGpannasya ko ‘smiti tad asiti srutir jagau 


To the enquirer who, after rejection of all objects upto the vital breath [as not-Self] by the 
reasoning of anvaya-vyatireka, is desirous of knowing "Who am I?" Sruti replies, “You are that”. 
[Chapter 2 — Verse 53] 





231 


Chapter 3 - Verse 54 - Introduction 
BISAY Bay -RH-AM Gales Feta so ’yam anvaya-vyatireka-nydya etavan eva yad-avasano 
qT: Cah "ae wane" zearfavata || vakyarthas tad-abhijfiasyaham brahmasmity avirbhavati. 
Seead-fauMla AMTAY-aaea A a drastr-drsya-vibhagenagamdpayi-saksi- vibhagena ca 
FRYRMA: TSAI FAC | sruty-abhyupagamatah samk sipyocyate 


The reasoning of anvaya-vyatireka goes so far as the ascertainment of the import of the 
sentence. To one who has comprehended this, the knowledge of "| am Brahman" manifests. 
The distinction between the Seer and the seen, as well as the distinction between what 
appears and disappears and the witness thereof, which is accepted by Sruti, will be stated 
briefly in the sequel. [Introduction — Chapter 3 — Verse 54] 





Chapter 3 - Verse 54 


TRACTS USACE SAMRAT drsyatvad ghata-vad deho deha-vac cenariyany api 
HAA Cadets Hala aac lt 4Y || manas cendriya-vaj jiieyam mano-van niscayadi-mat 


The body, since it is seen, is like a pot. The senses, too, are in the same way as the body. The 
mind also must be understood in the same way as the senses. Like the mind, the determinative 
instrument (i.e. the intellect) must be understood. [Chapter 3 — Verse 54] 
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Chapter 3 - Verse 55 - Introduction 


tatha sakala-karya-karanagamapayi-vibhaga- 
sak sitvenapi 


In the same way [the other kind of anvaya-vyatireka reasoning can be stated] by the distinction 
between the entire realm of objects related as cause and effect, which come and go, and their 
witness. [Chapter 3 — Verse 55] 





Chapter 3 - Verse 55 


ATTA FAL AS Al ATT prag asad yati pascat sat sac ca yayad asat tatha 
ACAI AceATe-TAM CT: AG SAT: 44 || andtmabhijanam tat syad viparitah svayam drsih 


What is non-existent earlier becomes existent later. Like-wise, what is [now] existent becomes 
non-existent [later]. This is the nature of the not-Self. Different from this is the Self which is 
knowledge by its very nature. [Chapter 3 — Verse 55] 
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Chapter 3 - Verse 56 - Introduction 


fatra ghatadinam drsyanam anatmatvam 
drastratma-purvakam pratyaksenatva 
pramanenopalabhyanatmanas casadharanan 
dharman avadharya tair drsyatvagamapayadibhir 
dharmaih sarirendriva-mano-niscayadi-vrttir 
anatmataya vyudasyaham-vrttimato ‘pi 
drsyatvavisesad drastr-piirvakatvam avastyate, 


tad etad aha 


Now, knowing by means of perception alone that objects such as pot which are seen are not- 
Self inasmuch as they presuppose the Seer (to be seen); ascertaining the special qualities of 
the not-Self; rejecting the body, the senses, the mind, and the determinative modes of the 
intellect as not-Self by the qualities such as being perceived and being subject to origination 
and cessation; it is decided that the internal organ also, which has the ‘I"-notion, presupposes 
the Seer, since it does not differ from other objects [such as the body] in respect of being 
perceived. This we state as follows. [Introduction — Chapter 3 — Verse 56] 
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Chapter 3 - Verse 56 
ma f™ 6 ® — 4 
Feleal FAT ley TY: WILATSSA: | ghatddavo vatha lingam sywh paramparaya ‘hamah 
TRIAS [oR MATS- SVU: 1 4K Ut || @esrarvad aham apy evam lingam syad drastur atmanal 


Just as objects such as pot successively serve as the reason for inferring the existence of the 
"I", since it is seen, serves as the reason for inferring the existence of the Seer- 


"I", even so the 
Self. [Chapter 3 — Verse 56] 
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Chapter 3 - Verse 57 - Introduction 

—zalaqea2aiat ~ ~ ; Poe 
aq =e SHI Sate nanu drastr-darsana-drsyanam jagrat-svapna- 
susuptesv Ggamapaya-darsanad yat-saksikau tesam 
SIRTATUTSa’. @ sIRTATaTSaSasrRied: seat agamapayau sa Ggamapaya-vibhaga-rahita atma 

a - STEEN. a yatha yan-nibandhanau jagatah prakasaprakasau sa 

CSIs aria: a: sai aar prakasaprakasa-vibhaga-rahitah surya iti. yada 
Se oot om ae caivam tada vak yavagamyasyarthasyanuditanastamita- 
ina = ace tie ali vijnana-matra-svabhavasyGnumanenaiva 

= , aie pratipannatvat punar api vakyasya nirvisayatva- 
Maqaeatd_ GAR areaea Taleeaca-— - = 

prasangah. naisa dosah. linga-vyavadhanena tat- pratipatteh. 
=» ' =>\ james ‘ = - ba." ~ ~ . _ _ _ _ _ es 
“ye “aan a a eet cies ror I nanu sak sad-aparok sad-atma- svabhavenanatmano 

Ad latte - Beatle Heastaal Sate Hay oe : , 
cohen: weare- wee Saeed hanopadanayoh sambandha- grahanat kam atisayam 
area — —— ayreacara ) vakyam kuryat. maivam yocah. lingadhinatvat 
— ee aq f& fecaqaea snenniaam: tat-pratipatteh. na hi linga-\yavadhanenatma-pratipattih 
crated: Fafa) "aaae qua aa saksat-pratipattir bhavati “yam evaisa vrnute tena 
oeq:" aft a: Sta are labhyah”’ iti Sruteh. ata aha 


There may be an objection : "Since the triple factors of cognizer, cognition, and cognitum are 
found to have origination and cessation in the states of waking, dream, and deep sleep, that 
which is the witness to their origination and cessation is the Self, which is devoid of origination 
and cessation, in the same way as the day and the night of the world are dependent on the 
sun which is itself free from day and night. This being the case, it follows that since the Self, 
which is of the nature of consciousness alone that neither rises nor sets and which is said to be 
known through the Sruti text, can be known through inference itself, the Sruti text, once again, 


has nothing to convey." This objection is untenable, because in [inference] one gets knowledge 
for the Self through the mediation of reason. 236 





There is again the Object : "Since the not-Self which is accepted as well as rejected is 
apprehended in relation with the Self which is direct and immediate, what more could the 
Sruti text accomplish?" Do not say so, because [in the case of inference] knowledge of the Self 


is dependent on the reason. Indeed, knowledge of the Self obtained through the mediation of 
the reason is not immediate knowledge, for there is the Sruti text, "That [Self] indeed this 
[aspirant] prays to, by that [Self which constitutes the nature of the seeker, the Self] is known." 
Therefore, the following is said. [Introduction — Chapter 3 — Verse 57] 





Chapter 3 - Verse 57 


faRAeaca aca J PASTA aT | lingam astitva-nisthatvan na syad vak yartha-bodhakam 
UEAG-FIAMAASA Aa TAHA AAA ii ys || Sad-asad-vyutthitarma ‘yam ato vakyat pratiyate 


Since the reason can prove only the existence of the Self, it cannot establish what is signified 
by the sentence. So, the Self, which is different from the existent and the non-existent, is 
known through the sentence. [Chapter 3 — Verse 57] 
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Chapter 3 - Verse 58 Introduction 


7 x -Rease ees: Sie nanu yadi vyavrtta-sad-asad-vikalpa-jalam vastv 
eg Ale ATGA-AaNe, TEAS TAA AA:, FAT abhistam vakyad bhavatas tathapi tutsaryate 


J SAAS SAFAAIA FEM | CATS AKRON TAA FE vakya-visaya trsnd—yasmad antarenapi vakya- 


— ~ x fs ™ Sravanam nirastasesa-vikalpam Ggopalavipala- 
FANART AITS-sTaTTIeSd BI seg Re, Tat A a tho vi 

. ws _ am ) panditam susupte vastu siddham ato nartho vakya- 
TA TAA-MATIA | AACA | Fe BUT? Palaa-aAT BIH- S§ravanena. naitad evam. kim karanam. sarvanartha- 


aaa Tey age aad | aid fe RE ATIC AMTAN_ Bea bijasyatmana vabodhas ya susupte sambhavat. vadi hi 
ch ee a susupte *jnanam nabhavisyad antarenapi vedanta- 

{eTel- AA - AAU -Aetal-Fel eA et He TACHA" Bcdk4- vak ya-sravana-manana-nididhyasanany aham 
FAA AAT FATAN Tad Wa ayaa: qTHSdani- brahmasmity adhyavasdyat sarva-prana-bhrtam api 
~ er " svarasata eva susupta-pratipatteh sakala- 
redtdl-Fag: | HaCaT FACT USAR , HeTATT-TATAT | samsa@rocchitti-prasangah. na ca kaivalyat punar- 

, a a ; utthanam nydyyam anirmok sa-prasangat. na canva 
TF "HY UG GIA:, AI Tale" a WHS TH, "AeA 


eva susupto "nya evotthita iti Sakyam vaktum 


qyasad feats” ad TI TA S-SaAC | TOT , nadraksam aham susupte ‘nyat kimcid apity . 
utthitasya pratyabhijna-darsanat. tasmad avasvam 
HARA TASTY AINA susupte ’jnanam abhyupagantavyam. nanu yadi 


tatrajnanam abhavisyad raga-dvesa-ghatajnanadi-vat 


cr tr \ ant 
dq Teg cr elt AHI, UW ed-Aereieale dd, Acta pratvaksam abhavisyad vatheha loke ghatam na 
on _ ~~ ° m~ (~ + IMT ry nA ’ 7 ’ 
" t janamity ajrianam avyavahitam pratyaksam. 
SATA , WAS SF "Te FT ATTA" Sea Aaed Aaa | 


atrocyate. na. abhivyafijakabhavat. katham 


saread I | SINCE CARICIGE Uy] BMA aid AAT | abhivyanijakabhava iti cecchrnau 


It may be argued: "It is desired by you that knowledge of reality which is free from the 
distinctions of the existent and the non-existent is obtained from the Sruti text, and [when this 
reality is known] the desire to know what is conveyed by the sentence comes to an end. 
However, since even without hearing the sentence reality which is free from the entire... 





... range of distinctions is attained by everyone, from cowherds and shepherds to learned men, 
in the state of sleep, there is nothing to be gained by the hearing of the sentence." We reply : 
it is no so. "Why is it no so?" Because ignorance of the Self which is the root cause of all evil 
exists in the state of sleep. If ignorance were not present in sleep, then even without hearing 
the Vedanta text, reflection on it, and meditation upon it, one should be able to have 
knowledge “I am Brahman’; in that case, since all living beings naturally have the experience 
of sleep, it would result in the destruction of bondage in its entirety [then itself]. Returning to 
the waking state from the condition of liberation [which one is supposed to attain in sleep] is 
not proper as it will make liberation impermanent. Nor can it be said, "The person who wakes 
up is different from the one who was asleep [and attained liberation], "for the person who 
wakes up has he recognition, "| did not see anything whatsoever in sleep." Hence, the 
existence of ignorance in sleep has to be accepted. 

It may be argued: "If ignorance were present in the state of sleep, then it should have been 
directly known in the same way as we directly know our desire and aversion as well as our 
ignorance about objects such as pot [in the waking state]; here in our day-to-day experience 
there is direct perception of ignorance in the form, "| do not know the pot." This argument, we 
reply, cannot be accepted. [The presence of ignorance in the state of sleep is not known at 
that time] because of the absence of the manifester (viz. the internal organ then). If you ask: 
“How is the manifester absent [at the time] ?" then listen. [Chapter 3 - Verse 58 - Introduction] 
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Chapter 3 - Verse 58 


Se on a ~ 
_ ERTS SATE CTT AT bahyam vrttim anutpddya vyaktih syn nahamo yatha 
TASCA dag “Aedes SARIS UIE Ut || arte ntahkaranam tad-vad dhvantasya vyaktir diijasi 


Just as the does not manifest itself without originating the modes of the external objects, 
even so there is no direct manifestation of ignorance in the absence of the internal organ. 
[Chapter 3 — Verse 58] 
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Chapter 3 - Verse 59 - Introduction 


pid alered sires "ere EAA |) ascid atikraintam pratismrtya “arsyatvad aham apy 
fom FATA SB: SCH" Stel fergie evam lingam syad drastur atmanah” iti niryuktikant 
aR gee | RE ARO? St aSSTT: abhihitam ity aha. kim karanam, aham-taj-jiatror 
aaa: | We qeeaaal: ivekaprasiddheh. yatheha ghata-devadattayor 
Tlel-Weacaat Shea Feet: sere grahya-grahakatvena sphutataro vibhagah prasiddho 
SS, AAS SEER-assTa: Rasa loke na tathehahamkara-taj-jnatror vibhago ‘stiti 


cA, Sang- Wag_-aeahta | saa | tasmad asadhv etad abhihitam iti. atrocyate 


Someone remembering what was stated earlier, viz. “Even so the ‘I", since it is seen, serves as 
the reason for inferring the existence of the Seer-Self" (11.56) says that it is untenable. Why? 
Because the distinction between the ‘I" and its knower, he says, cannot be established. Just as 
in our day-to-day experience the distinction between a pot and Devadatta is very clearly 
established as that between the known object and its knower, even so there is no such 
distinction between the "I" and its knower, and so what was stated earlier is not correct. We 
reply as follows. [Introduction - Chapter 3 — Verse 59] 
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Chapter 3 - Verse 59 


TATERATA FA FARK AAT: | dahya-dahakataikatra yatha syad vahni-darunoh 
aside CA BESTA : UREA Il 48 Ul jheya-jhatrkataivam syad aham-jnatroh parasparam 


Just as in the case of fire and wood, the burnt object and the burning agent exist together in 
the same place [in an indistinguishable form], even so, in the case of the “I" and its knower, 
what is known and its knower exist together in the same place being mutually 
indistinguishable. [Chapter 3 — Verse 59] 
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Chapter 3 - Verse 60 - Introduction 


ua dig SIEGE Fed HUET TATA-lelreT- Aaa evam tavad avidyotthasyantahkaranasya bahya- 


visava-nimitta-riipavacchedayaham-vrttir vyapriyate. 


e ie ie, an 6 2 
Heda: MFA | aT Aaresa Ad HEI-HeMMcH-STql- || tavavacchinnam sat ktitastha- 
aE A ea iN a pratvagatmopadandvabodha-riipasyavyavadhanataya 
HeGT Ta ATTA WMdIad sid | da cal: 


visava-bhavam pratipadyata iti, tatra tayor jnatr- 


aqec-SUaT: SERIE R tears mets Comal aA || ahamrd-riipayor avabhasakavabhasyatva-sambandha- 


vyatirekena nanvat sambandhantaram upapadyate. 


ba ° ® , ¢ 
eee SII | Faded J AcHalehedl Hehsh ILA || ahamta-riipam tv atmasatkrtva *ham-kaficukam 
¢ iN A A aridhavopakaryatvopakarakatva-ksamah san 
THHACA-STANHCA- TA: Ae], TTA STAT TIaMOT || RONAN OPA ara! OP 


bahya-visayenopakarinapakarina vatmatmiyam 


ql ScH-scHted dard mage | FRIES | sambandham pratipadvate. tad abhidhiyate 


Thus, the internal organ, which is a product of avidya, undergoes modification due to its 
relation with external objects, and there arises the "I" -notion in it for delimiting its 
modification [as such-and such]. the internal organ, being delimited by the “I'-notion, 
becomes an object directly to the reflected consciousness (i.e. cidabhasa) of which the 
immutable inward Self is the cause. Now, no relation except the relation of the revealer and 
the revealed is tenable between the "I" and its knower. Appropriating the internal organ as its 
own and putting on the mask of the "I", the Self becomes fit enough for the helped-helper 
relation, and comes to be related with the external object, helpful or harmful as the case may 
be, claiming it its own. this is stated now. [Introduction — Chapter 3 — Verse 60] 
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Chapter 3 - Verse 60 


aq ad WATS: AAS Tales: | idam-jnanam bhavej jndtur mama-jnanam tathahamal 
SSA e FAS AARATANSEAY AA ih go 11 |] “ianopadhinedam syad vikriyato ‘hamo mama 


To the knower-Self there arises the cognition as 'this" [in respect of the internal organ 


delimited by the "I"] and to the "I" there arises the cognition as “mine” [in respect of pot, etc.]. 
The cognition as "this" is through cidabhasa which has ajnana for its adjunct, and the cognition 
as ‘mind’ is from the "I" of the internal organ which is subject to modification [because of its 
relation with external objects]. [Chapter 3 — Verse 60] 
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Chapter 3 - Verse 61 - Introduction 


aed aild:, Wedel — fared. fartasty ekasyaiva jnatur antar-bahya-nimitta-bhedad vibhinne pi 
fsa vad" aa Bla aes Tad sega || saya idam mameti jnanam dvairipyam jayata ity uktam. 
aya safkaa-sateaanreaa aTgaaa atropakriyamanapakriyamanasyaiva jndtur visaye 
AIA Vala | qa | educa: sia 
IATA 2 SRA sea | katham avagamyate. avagamyatam anvaya-\yatirekabhyam. 
dd BUACaTE | 


mama-pratyayo bhavati viparyaye cedam-pratyaya iti 


fat katham ity aha 


It has been stated that two kinds of cognition, the cognition of "this" and the cognition of 
“"mine’, arise in respect of the same object for one and the same knower due to the difference 
between what is internal (i.e. the cidabhasa conditioned by ajnana) and what is external (i.e. 
the modification of the internal organ developing a pragmatic attitude towards objects) which 
are their causes. Here it may be asked: “How is it known that to the knower there arises the 
cognition of “mine” in respect of objects which are thought of as helpful or harmful, and on 
the contrary there arises the cognition of "this" [when there is known ajnana alone as the 
adjunct]?" The reply is that it is known through the reasoning of anvaya-vyatireka. To explain 
how it is known, the following is said. [Introduction — Chapter 3 — Verse 61] 
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Chapter 3 - Verse 61 


AT USTAMCAT AF BG: FAME AA | anupakrivamdnatvan na jnatuh syad aham mama 
Feleaied J SA AeAASTTHATE Al &2 i || ghatiidi-vad idam tu syan moha-matra-vyapasrayat 


Because nothing can make any contribution to the Witness, the is not adopted by it with 
the feeling "mind". On the contrary, it is a "this", just like a pot (or any other object), because 
its basis is just ignorance. [Chapter 3 — Verse 61] 





Chapter 3 - Verse 62 - Introduction 


pirvatredam-mama-jniandnvayah pradarsitah. 
athddhuna tad-vyatirekena vyatirekapradarsanarthamaha 


get cognition of "this" and "mind" 
respectively, since they have ajnana and its effect (i.e. the mutable internal organ) as their 
respective adjuncts. Now the following is said with a view to show that these two cognitions 
are absent when these two adjuncts are absent. [Chapter 3 — Verse 62] 


Earlier it has been shown that the knower and the 
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Chapter 3 - Verse 62 


TeaeRaTS Mae ACaT rt Wace: | vikriya-jfana-sunyatvan nedam na ca mamatmanah 
SRIGET AalSSeal ASASTAS Aa: | GVA utthitasya sato ’jfadnam naham ajnasisam yatah 


Neither the cognition of "this" nor that of "mine" arises to the Self [in deep sleep], since it is 
bereft of the mutable internal organ and ajnana [at that time]; for, only when a person wakes 
up he knows his ignorance [through recollection] in the form, "I did not know [anything 
them].” [Chapter 3 — Verse 62] 





Chapter 3 - Verse 63 - Introduction 


ScAlell HTa hil TEAR \ || atmanatma- ves fa a - 


Chapter 3 - Verse 63 
yakya-pratyaksa-manabhyam ivan arthah pratiyate 
TATA: TFTA aA: th 3 ut |] anartha-krt-tamo-hanir vakyad eva sad-Gtmanar 





From the [subsidiary] scripture text and perceptual evidence, this much is known. But the 
destruction of ignorance which is the cause of evil to the real Self takes place only from the 
[principal] text. [Chapter 3 — Verse 63] 5A7 





Chapter 3 - Verse 64 - Introduction 


eaten! HATE SAAT | aa pea-eIH TT Welt dvitiyadhyayadau Ssrotr-catustayam upanyastam. 


tatra krtsnanatma-nivrttau satyam yah 
~ Co. A ~*~ an ty _ _ _ _ . 
Bs Weel Hal Md Tad, G add-saTAR- | pratyagatmany avakyarthatam pratipadyate sa 
ksapitasesantaraya-hetur iti na tam prati vaktavyam 


7 an OO _ a ~ ~ 
| St At aGyN | AIST TreeaaTT-AI ce kimcid apy avasisyate. yo ’pi vak ya-sravana-matrad 
SIGE cea Adlega-ArHAca A Teaaand a eTceTA eva pratipadyate tasyapy atindriya-Saktimattvan na 


kimcid apy apeksitavyam asti. yaS ca Sravita-tat- 


AeA | Aa AlAa-TTAAR alte E eqaAG TIAA Al tvam-asy-adi-vak yah svayam evanvaya-vyatirekau 
Corl dada Wa area madd | aTaTary TU SIGE ata krtva tad-avasana eva vakyartham pratipadyate ’sav 


api yathartham pratipanna iti piirva-vad 
c nN Yd as at ec ; : k 
qaaea SHAT: | Fs Jel: AeqATINAl AACA JA: Gra || evopeksitavyah. yah punar anvaya-\ yatirekau 
harayitvapi punah punar vakyam sravyate yvatha- 


‘as ~ on ° o 
AA APTATA-MATT, ae PUTT-ARAA Ul: a IA bhiitartha-pratipattaye tasya krtanvaya-vyatirekasya 
AleAel ac ? Ted | satah katham vakyam sravyata iti. ucyate 





At the beginning of the second chapter, four classes of disciples were mentioned. Of these, a person 
[like Viraj], having rejected the entire not-Self, comprehends the non-sentential import in respect of 
the inward Self; since he has removed the cause of all impediments, there is nothing else which 
remains to be communicated to him. Also, a person [like Pisacaka] who comprehends the truth by 
the merely hearing the text does not require anything more, as he is in possession of extra power. 
Further, a person [like Svetaketu], who, hearing the text, "That thou art," etc. resorts to the 
reasoning of anvaya-vyatireka on his own and comprehends the import of the text at the end of this 
reasoning process, he too can be left alone like the [two] previous ones for the reason that he too 
has known the truth as it is. But in the case of a person who, even after being made to go through 
the reasoning of anvaya-vyatireka repeatedly, has to hear the text again and again in order to know 
reality as it is - for him who has already applied the reasoning of anvaya-vyatireka [to the text], why 
is the text heard [again and again]? The reply is as follows. [Introduction — Chapter 3 — Verse 64] 248 


Chapter 3 - Verse 64 


TTA SATAY [TATE | nava-samkhya-hrta-jnano dasamo vibhramad vatha 
aan aRMISeAtid ATATOTISTY cara | GY || || "4 verti dasamo 'smiti viksamano ‘pi tan nava 


It is just like the case of the tenth man who, even though looking at the nine people, does not 
know "I am the tenth man," being overwhelmed by the number "nine" due to delusion. 
[Introduction — Chapter 3 — Verse 64] 





Chapter 3 - Verse 65 - Introduction 
atha drstanta-gatam artham darstantikarthe 
samarpayisyann aha 


Now, applying the meaning sought to be conveyed by the example to the exemplified, the 
following is said. [Introduction - Chapter 3 — Verse 65] 





Chapter 3 - Verse 65 


TEAS aa TETIGAT fea apaviddha-dvayo ‘py evam tat-tvam-asy-ddind vind 


sa 


fe AOAC AURAES ATA HUTA 1 || vettl naikalam atmanam nanvesyam catra karanam 


In the same way, though the Self is free from duality, one does not know the only Self without 
texts like "That thou art." The reason for this need not be searched. [Chapter 3 — Verse 65] 
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Chapter 3 - Verse 66 - Introduction 
"aed AA BROT, dd HEA)" Slat || ndnvesyan catra Karanam ity uktam tat 
Bed TAME AAIM- SAL aT_ | kasmad iti codite pratyahanvesanasahisnutvat. 
"Ad HAA 2" BAe | tat katham ity aha 











If it be asked: "It has been stated that the reason for this need not be searched. Why is it so?" 


we reply that it cannot stand the search. To the question, "How is it so?" we reply as follows. 
[Chapter 3 — Verse 66] 





Chapter 3 - Verse 66 


aa aiedieseara Gaara seyam bhrantir niralamba sarva-nyaya-virodhini 
Ged a fear at anil Gelearnes ii && uv || sahate na vicaram sa tamo yad-vad divakaram 
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Chapter 3 - Verse 67 - Introduction 


tasyah khalv asya avidyayd bhranteh 


sSamMyag- jfanotpatti-dvarena nivrttih 


The removal of this illusion of ignorance takes place through the rise of the right knowledge. 
[Introduction — Chapter 3 — Verse 67] 


Chapter 3 - Verse 67 


\ AA ‘an 
PICA Sigel ACA ACACIA TEA | bubhutsocchedini casya sad asity-adind drdham 
Sera Maar: Cale ATA Alec Il Go tt || Pratici pratipattih syan nasau mandntarad bhavet 





From text such as "You are that Being,’ which remove the desire for further inquiry, certain 
knowledge about the inward Self does arise, and this [knowledge] cannot be obtained from 
other sources. [Chapter 3 — Verse 67] 
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Chapter 3 - Verse 68 - Introduction 


Katham punar vakyam pratipadayaty eveti ced 
drstantoktih 


If it be asked again: "How could it be said with certainty that the sentence conveys this 
knowledge?" the following example is given [to answer the question]. [Introduction — 





Chapter 3 — Verse 68] 
Chapter 3 - Verse 68 


e ~ © © an 
ieillerll Ged aaldhe4 area: | Jijnasor dasamam yad-van navatikramya tamyatah 
cad aarisaita paled Tat Fa: We || fram eva dasamo ’siti kurydd evam pramam vacah 


Just as the sentence "you alone are the tenth’ [conveys the desired knowledge] to the 
suffering inquirer who wants to know the tenth man after counting nine persons, even so does 
the [scriptural] sentence produce [the desired] knowledge. [Chapter 3 — Verse 68] 
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Chapter 3 - Verse 69 - Introduction 


sa ca tat-tvam-asy-adi-vakya-sravana-ja 
pramotpannatvad eva. na ca naivam iti 
pratyayantaram jayate. tad etad drstantena 
pratipadayati 


This knowledge which arises from the hearing of texts such as "That thou art" [does not suffer 
sublation] just because it has come into existence [after destroying all duality]. No other 
cognition to the effect "It is not so" arises [subsequently]. This is established by the example 
[given below]. [Introduction - Chapter 3 — Verse 69] 





Chapter 3 - Verse 69 


SMASH TAM FT ALT taead ||| dagamo ‘siti vakyotthd na dhirasya vihanyate 
CAAA FT AACHET GAMA: 1&3 1 || ddi-madhyavasanesu na navasy asya samsayah 


His knowledge which arose from the sentence "You are the tenth man" does not suffer 
sublation. He has no doubt in respect of the nine persons [whom he has counted] before, or 
during, [or after], the rise of knowledge. [Chapter 3 — Verse 69] 
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Chapter 3 - Verse 70 


Ue aeTAR TATE SAT ACH TIA | evam tat tvam asity asmad dvaita-nut pratyagdtmant 
TEVSTAAAET SANT FAT ZaT ih 0 || samyag-jtdtatvam arthasya jayetaiva pramé drdha 


Thus, from the sentence "That thou art" there does arise firm knowledge of the inward Self, 


which dispels duality to one who has correctly understood the meaning of ‘Thou’. 
[Chapter 3 — Verse 70] 





Chapter 3 - Verse 71 - Introduction 


TBUHe TA SISTA SAHA! Ts pratyagatmani pramopajayata ity uktam tatra 
aad — "te wat aetie- sAaaaat AAT || codyate. kim yathaghatadi-prameya-visaya prama 
HAeatpye-aaieda Brad kartradi-karaka-bheda ’napahnavena jayate 

aNd | Jd SalTHRHAMAACA Hd: tathaivotasesa-karaka-gramopamardena kartuh 
TepicHia 2" — sft s=aa pratyagatmaniti. ucyate 


It has been stated that knowledge of the Self arises [from the sentence]. Now an objection is 
raised [with regard to this knowledge:] "Does it arise like the knowledge of pot and other 
objects without removing the distinctions of the factors of action such as the agent? Or, does it 
arise in the Self of the agent by destroying the entire set of the factors of action?” We reply as 
follows. [Introduction — Chapter 3 — Verse 71] 
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Chapter 3 - Verse 71 


CRISES CARE FRAT pratyakta ’sya svato ripam niskriyakarakaphalam 
Meda aeal Gl: WICH SEA 1 92 1 


advitiyam tad-iddha dhih pratyagatmeva laksyate 
Inwardness is the intrinsic nature of the Self which is non-dual and which is free from action, 
factors of action, and the fruits of action. The intellect, being illumined by it, is designated as if 


it is the inward Self. [Chapter 3 — Verse 71] 
Chapter 3 - Verse 72 


TAA | yasmad evam 
C~ Cc en =~ . : 
fqqiaidts adedear stra fear vipascito ’py atas tasyam Gtma-bhavam vitanvate 


SHARE AAA Ad ACA | 92 I daviyassy indriyarthesu ksiyate hy uttarottaram 


Hence it follows. [Introduction] 





So even the wise look upon the intellect as the Self [in their day-to-day life]. However, in 
respect of the distant senses and their objects, the notion of the Self decreases successively 


indeed [as one moves outward from the intellect]. [Chapter 3 — Verse 72] 
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Chapter 3 - Verse 73 - Introduction 


aha. yadi vakyam eva yatha-bhitarthavabodhakam 
atha kasya hetor avidyotthapitasya kartrtvader 
upadesa ity ukte pratividhiyate 


One may argue : "If the sentence itself conveys knowledge of reality as it is, then why should 
agency of the Self, etc., which are caused by avidya, be taught?" To this, we reply as follows. 
[Introduction — Chapter 3 — Verse 73] 





Chapter 3 - Verse 73 


MledaASA STM aedcd Alle aaa | bhrdnti-prasiddhya ‘niidyartham tat tattvam bhranti-badhaya 
314 aAcqaieaaal aed acadaeag |i 93 II || Ayam nety upadisyeta tathaivam tat tvam ityapi 


By restating the object of erroneous perception, the sentence "It is not so" teaches the truth 
of it by negating erroneous perception. Likewise, the sentence "You are that" [teaches the real 
nature of the jiva by negating what is superimposed on it]. [Chapter 3 — Verse 73] 
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Chapter 3 - Verse 74 - Introduction 





imam artham arstantena budahav arohayati 


This point can be brought home by an example. [Introduction — Chapter 3 — Verse 74] 


Chapter 3 - Verse 74 


sthanuh sthanur itivoktir na ny-buddhim mrasyati 
wager Med Fat A ATTA 1 9y ut |) Yyanuvddat tathaivoktir bhrantim pumso na badhate 


The repeated utterance "Post, post" does not remove the wrong notion of man in the absence 
of the restatement [of the wrong notion]. In the same way, the statement [about the real 
nature of the Self] does not sublate the person's erroneous notion [about it in the absence of 
the restatement of the wrong notion about it]. [Chapter 3 — Verse 74] 
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Chapter 3 - Verse 75 - Introduction 


yasmde chrotr-prasiddhanuvady eva tvam iti pada 
rasmad uddisyamdna-sthatvad duhkhitvader 
avivaksitatvam eva, vidhiyamanatve hi sati 

virodha- prasarigo na tu vidhiyamandntidyamanayor iti 
sva-pradhanayor hi padayor virodhasanka 
sdmanyalingitatvat tayor na viparyaye 


Since the word "thou" only recalls what is already known to the hearer, subjection to suffering, 
etc., which belong to the subject term, are not intended to be conveyed at all. Indeed, only if 
they were predicated [of the subject], would there be contradiction [with the import of the 
Sruti text]; but there cannot be any contradiction between what is restated and what is 
predicated. Surely, there is scope for contradiction between two words both of which are 
principal, since they retain primary general meanings, but it is not so, when this is not the 
case. [Introduction - Chapter 3 — Verse 75] 
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Chapter 3 - Verse 75 


TATRA A elisa | andlingita-samanyau na jihdsita-vadinau 
BTA ARTA TEA SAKATTAMATTT 9% 1 || yputthitau tat-tvamau tasmad anyonyabhisamiksanau 


Since the two words "that" and "thou" do not purport to convey what is to be given up, 
they do not retain their primary general meanings. Therefore, transcending [the incompatible 
elements contained in their primary meanings], they show their mutual expectancy. 
[Chapter 3 — Verse 75] 
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Chapter 3 - Verse 76 - Introduction 


apasta-samanyarthatvad anuvada-sthatvad 
vidhiyamanena ca saha virodhad duhkhitvader astu 
kamam jihasitarthayor asamsargo yathopanyasta- 
dosa-virahat tat-tvam-arthayoh samsargo ’stu 
nilotpala-vad iti cen naivam apy upapadyate. yasmat! 


It may be argued : "Since the primary general meanings of the two words ["tat" and "tvam"] 
are discarded, and since the sense of subjection to suffering, etc. [signified by “tvam"] is of the 
nature of restatement and comes into conflict with what is predicated, let there be no relation 
between the [primary] meanings of these two words, which have to be given up. However, 
there could be relation between the [implied] meanings of "tat" and "tvam", as in the case of 
the "blue lotus", since the defect [of conflict between the meanings of subject and predicate 
terms] mentioned above cannot arise [in this manner of synthesizing the implied meanings of 
the two words].’ This too, we reply, is untenable. Hence we say. [Introduction — 
Chapter 3 — Verse 76] 
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Chapter 3 - Verse 76 





tad-arthayos tu nisthdtmd dvaya-paroksya-varjitan 
Mace rac et ACHAT FCAEAM Fae U1 98 11 || advitiyam vindtmanam natma nitya-drsa ving 


The meanings of the two words [“Tat” and “Tvam”] terminate in the self which is devoid of 
both duality and mediacy. The non-duality [of Brahman] is not possible without [identity of 


Brahman with] the self. The self cannot be [eternal] without the eternal consciousness (i.e. 
Brahman). [Chapter 3 - Verse 76] 
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Chapter 3 - Verse 77 - Introduction 


ore — "faite Brera, Pi at sorlefer.2" St |! atraha. kim iha jihasitam kim vopaditsitam iti. 
FA | TTA: cada, ucyate. pratyagatmarthabhidhayinas tvam-padad 
HG TAA "HE FAT", "THT" ubhayam pratiyate ‘ham duhkhi pratyagatma ca. 
SAF VCRMCHASE Feet Slt tatra ca pratyagatmano ‘ham duhkhity 
ad AAT STA anenabhisambandha atma-yathatmyanavabodha- 
saaedh Wd | AdiseAa: Aqas-BIEcaTA,, hetuka eva, ato *ham-artho ’narthopasrstatvad 
BANA 84 a Tad sTaA | ajnanotthatvac ca heya iti pratyaksato ’vasiyate. 
vaea fe ta, he at saeaAia tad-arthe kim heyam kim vopadeyam iti 
appre: | aa enter navadhriyate, tata idam abhidhiyate 


Here one may ask : "What aspect [of the meaning of "thou"] has to be rejected and what 
aspect of it has to be accepted?" We reply as follows. From the word "thou" which signifies the 
inward Self, a twofold sense is known - the sense of "| am the sufferer" as well as the sense of 
“lam the inward Self". The relation of the inward Self with the notion of "| am a sufferer’ is 
caused by ignorance of the real nature of the Self alone. Hence, it is quite obvious that the "I" 
has to be rejected because it is connected with evil and also because it is a product of ajnana. 
Again, one may ask: "It is not known as to what aspect [of the meaning of "that"] has to be 
rejected and what aspect of it has to be accepted." So the following is said. [Introduction — 
Chapter 3 — Verse 77] 
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Chapter 3 - Verse 77 
paroksyam yat tad-arthe syat tadd heyam aham- artha-vat 
praticevahamo ’bhedah paroksyenatmano ’pi me 


\ ~c + ¢ | 
TGIAEAIS HS: TREATICHAISHT A tt 99 I 


Mediacy, which is a part of the meaning of "that", has to be rejected just as the “I” [which 
is a part of the meaning of "thou'] has be to rejected. Just as the "I" is identified with 
the inward Self [due to ignorance], even so my supreme Self is identified with mediacy. 


[Chapter 3 — Verse 77] 





Chapter 3 - Verse 78 


acdsee oe TH aacd Farractad tat tvam-arthena samprkto nandtvam vinivartayet 
ATARI ca aaa grata ee wt || ndparityakta-paroksyam tvam tad-artham sisppsati 
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Chapter 3 - Verse 79 - Introduction 


Tore, Ga: BRIT eA S Feet * || kasmat punah karanat tad-artho ’dvitiya-laksanas 
CARN FRC SGT: A tvam-arthena pratyagatmana ’prthag-arthah' sann 
aaa Gtediacd Meedita 2" Sad || avidyottham sa-dvitiyatvam nihantiti, ucyate. 


virodhat, tad ucyate 


fattate_ | agead | 
“How is it, then," one may ask, ‘that the meaning of ‘that’, which is the non-dual Brahman and 
which is not different from the inward Self which is signified by ‘thou’, destroys the notion of 
having-a-second caused by ignorance?" The reply is that it is because of contradiction. This is 


explained as follows. [Introduction — Chapter 3 — Verse 79] 


Chapter 3 - Verse 79 


eRe TR TA BE samsaritad Groksyam catmand sana 
rata: Rreacare atd-cd—eat ara aa: 11.9811 || prdsaigikam viruddhatvat tat-tvambhydm béidhanam tayok 





Since transmigratoriness is opposed to non-duality, and since mediacy is opposed to [the 
immediacy of] the Self, the removal of these two (i.e. transmigratoriness and mediacy) takes 
place necessarily from the two words ‘that" and "thou". [Chapter 3 — Verse 79] 
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Chapter 3 - Verse 80 - Introduction 
tat-tvam-arthayos tu badhakatve ’nyad api 


Karanam ucyate 


Yet another reason is given to show why the meanings of "that" and "thou" set aside [What is 
opposed to them]. [Introduction — Chapter 3 — Verse 80] 


Chapter 3 - Verse 80 


AMAT Acad Ad-cAA-BAAT: ||| ajdte-purusdrthatvc chrautatvat tat-tvam-arthayoh 
IAA TIRCART ITAL Eat AREA: th co yh || Svan artham aparityajya badhakau stam viruddhayoh 





Since what is signified by "that" and "thou" is the good of human life not already known and is 
the import of Sruti, their meanings [which qualify each other] sublate what is opposed to 
them, without giving up their meanings. [Chapter 3 — Verse 80] 
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Chapter 3 - Verse 81 - Introduction 


Ga aad aattateda siearacAat A | evam tavad yathopakrantena prakriyd-vartmand na 

TAA - TAAL: FART TS TA pratyaksddi-pramanantarair virodha-gandho pi 
sambhavyate, yada punah sarva-prakarenapi 
yatamand naivemam vakyartham sambhavayamal 
pratyaksadi-pramanantara-virodhata eva 


tasminn api paksa ucyate 


Thus, according to the method of inquiry which has been followed here, no conflict 
whatsoever with other sources of knowledge such as perception arises. However, if someone 
holds that "In spite of all efforts, we do not get at this import of the text only because of 
conflict with other sources of knowledge such as perception,’ the following is said in 
connection with this standpoint. [Introduction — Chapter 3 — Verse 81] 





Chapter 3 - Verse 81 


ON oN ° 


FcFalaldog, dq ATTA aed Farad | pratyaksadi-viruddham ced vakyam artham vadet kyacit 
tad de-zsaeay ATHae- STATA At C9 \\ || syat tu tad drsti-vidhy-artham yosagni-vad asamsayam 


If the text in some places conveys a meaning which is opposed to pramanas such as 
perception, it is surely for the purpose of enjoining meditation like the sentence, “Women is 
the [sacrificial] fire.“ [Chapter 3 — Verse 81] 





Chapter 3 - Verse 82 - Introduction 


al Gf PIAA ara HATHA yada tu tat-tvam-asy-adi-vakyam sarva-prakarendpt 


: fa Brat ERIM Shere CT vicaryamanam na kriyam kataksendpi viksate tada 
prasamkhyanddi-vydpdro dussambhavya iti, tad ucyate 


FHSAA -SATAN sales: Bla | AeA | 
Since Sruti texts such as "That thou art", though considered from all points of view, having 


nothing whatsoever to do with action, it is not possible to show that they enjoin action such as 
meditation. This is explained as follows. [Introduction - Chapter 3 — Verse 82] 





Chapter 3 - Verse 82 
vastv-eka-nistham vakyam cen na tasya syat kriyarthata 


qectHaS TWH Ad A AeA Cale eat | 
vastuno hy eka-riipatvad vikalpasyapy asambhavah 


ACTA Deca cea AT: 1 <2 


If the sentence has its purport only in the existent reality, then it does not have it purport in 
action. Since the reality is of one nature, there is no possibility of alternatives [thereto]. 





[Chapter 3 — Verse 82] 
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Chapter 3 - Verse 83 - Introduction 


bhinna-visayatvac ca na pramanantara-virodhah. 
katham., ucyate 





Chapter 3 - Verse 83 


apiirvadhigamam kurvat pramanam syan na cen na tat 
a aeaat Bea ARrearertaanteray: va at || na virodhas tato yukto vibhinndrthavabodhinoh 


What produces new knowledge is a pramana. What does not do this is not a pramana. So 
there is no conflict [between Sruti and other Pramanas] as they give knowledge of different 
objects. [Chapter 3 — Verse 83] 
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Chapter 3 - Verse 84 - Introduction 


ya evam api bhinna-visayanam virodham vakti 
so’ trapi virodham briyat 


If anyone still soeaks of conflict between pramanas, which have different subject matter, let 
him speak of conflict here also. [Introduction — Chapter 3 — Verse 84] 





Chapter 3 - Verse 84 


aa Bes: Heal AA SA TATA AAT! — || ndyam Sabdah kuto yasmad ripam pasyami caksusa 
Sia Ged Gard RS eA-aTIAM: tl cy tt || ili yad-vat tathaivayam virodho *ksa-ja-vakyayoh 


"This is not sound’. "Why?" "Because | see colour with my eyes.” Like this is the conflict 
between what is conveyed by perception and Sruti. [Chapter 3 - Verse 84] 
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Chapter 3 - Verse 85 - Introduction 


pramandnam satam na virodhah Srotradinam iva 
bhinna-visayatvat. yayos cabhinna-visayatvam tayor 
akhu-nakulayor iva pratiniyata eva badhya- 
badhaka-bhavah syat, atas tad ucyate 


There is no conflict between two sources of knowledge which are valid, since they have 
different subject matter like the auditory sense, etc. [have different subject matter]. However, 
if they have the same subject matter, then they are necessarily related as the sublated and the 


sublator like the rat and the mongoose. So this is stated as follows. [Introduction — 
Chapter 3 — Verse 85] 





Chapter 3 - Verse 85 
pratyaksam cen na sabdam syac chabaam ced aksa- jam katham 
CARAT: TCA SINTAPATT STE uy ote yy | pratakoabhasal pratyakse hy agamabhasa agame 


If a thing is known through perception, then it is not known [or Sublated] by verbal testimony. 


Again, if an Object is known through Verbal testimony, how can it be known [or Sublated] by 
perception? [If a thing is cognized] by perception. [Then what cognizes it differently must be] 
Pseudo-perception. [in the same way, if an Object revealed] by scripture, [Then what reveals it 
differently must be] Pseudo-scripture. [Chapter 3 - Verse 85] 





Chapter 3 - Verse 86 - Introduction 


A 4 Wdgl-ed-eeed-aM Fe HATA! |) ng ca pratijna-hetu-drstanta-nyaya iha sambhavati 
eaidtal WAH FAW Cad Ba Se | sabdadinam pratyekam pramdnatvad ata aha 


Since verbal testimony, etc., are each one of them pramanas, the inferential argument 
containing pratijna, hetu, and drstanta cannot be brought in here [for refuting Sruti], [or, the 
principle of mutual dependence applicable to pratijna, hetu, and drstanta does not apply 
here]. So the following is said. [Introduction — Chapter 3 — Verse 86] 





Chapter 3 - Verse 86 


rn A 6 ¢ ; 
AAA TAM Ga cAAMTA TT sva-mahimnd pramandni kurvanty arthavabodhanam 
SRLS HAS AKITA TI: 1 ce || itaretara-sacivye pramanyam nesyate svatah 


Pramanas, by their own strength, convey knowledge of their respective objects. If they depend 
on one another [in doing their work], the independent validity [of each pramana] is not cared 
for. [Chapter 3 — Verse 86] 





271 


Chapter 3 - Verse 87 - Introduction 
TT GAG Al AIS PTCA: na ca sukha-dubkhadi-sambandho ’ vagaty-atmanah 
FeaaMe TAN: Ta | Aa fre: pratyaksddi-pramanair grhyate yena virodhal 
Fee: TeleTa | HTL? ATI || pratyaksddi-pramanair udohavyate." katham, srnu 


The connection between the Self which is of the nature of consciousness and pleasure, pain, 
etc. is not comprehended by source of knowledge such as perception. If that were the case, 
then the question of conflict with perception and other sources of knowledge could be raised. 
If itis asked "Why?", then listen. [Introduction — Chapter 3 — Verse 87] 





Chapter 3 - Verse 87 


q Ramer tidaid Cad a FA ATA | duhkhitavagatau' cet syan na pramiyeta satma-vat 





Ava TAT IRA AG HAA FAA <9 wt || karmany eva prama nyayyd na tu kartary api kvacit 


If misery, etc. are inherent in the Self, they cannot be known in the same way as the Self 
cannot be known. It is proper to speak of knowledge of the subject. [Chapter 3 — Verse 87] 
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Chapter 3 - Verse 88 - Introduction 


~~ ~ 4 » ~ , - ° ‘ 
SPAR As a TaSaA-Ataana Aa || abhyupagame ‘pi ca prasamkhydna-Satenapi naiva 
cd Gelad-arald Wed | sta sre tram sambhavita-dosan mucyase. ata aha 


And even if it be admitted [that the Self is connected with pain, etc.] you will not be free from 
the defects that would arise even by a hundred meditations. So the following is said. 
[Introduction — Chapter 03 — Verse 88] 





Chapter 3 - Verse 88 


TAME HAcag-g Racal al Ad | pramdna-baddha-milatvad duhkhitvam kena varyate 
WOAAR o Aq Ira alla ARTA I ce \ || agny-usna-van nivrttis cen nairatmyam hy eti saugatam 


If the suffering nature of the Self is supported by a Pramana, how could it be removed like the 
heat of fire? If it could be removed, it would, indeed, be the extinction of the Self as in 
buddhism. [Chapter 3 — Verse 88] 
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Chapter 3 - Verse 89 
a Ady atha matam 
eva id FSC qihacd ad CaaS | nirakuryat prasamkhyanam duhkhitvam cet svanusthitam 
Tae eacdd RUycTead TA Il <8 th pratyaksadi-viruddhatvat katham utpadayet pramam 


Then there is another view. [Introduction] 
If it be said that well-performed meditation can remove the suffering nature [of the Self], how 


could it give rise to valid knowledge, since what it conveys is opposed to perception and other 
sources of knowledge? [Chapter 3 — Verse 89] 
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Chapter 3 - Verse 90, 91 - Introduction 
ag — "SARE A ATTA nanu prasamkhyanam nama tat-tvam-asy-ddl 
Seq iTa-cAeRH-TRA TA Sabaarthanvaya-vyatireka-yukti-visaya- 
Pesta stad | cal square budahyamredanam abhidhiyate taccdnusthiyamdnam 
Gada TRG ve Saale, 4 pramiti-varahanaya paripiirndm pramitim janayati na 
ga: CaEREEaaaa | garsaraRRie punar aikagrya-vardhanayeti. yatha ’sesasuci-nide 
sire aaftehia Baca: Gea- aA stri-kunape Kaminiti nirvastukah purusayasa-mitra- 


sa: FRA: SEA" aT a janitah pratyaya iti, tan na, yatah 


It may be argued : "It is said that meditation is the repeated application of the mind to the idea 
which is conveyed by sentences such as "That thou art” and which has been made intelligible 
by the reasoning of anvaya-vyatireka. When it is practised, it produces complete knowledge by 
strengthening valid cognition, and not by increasing the concentration of the mind. It is not like 
the imaginary notion of a man - the notion that the corpse of a woman full of filth is a lovely 
woman - which arises because of his own mental excreation." This cannot be accepted, for : 
[Introduction — Chapter 3 — Verse 90, 91] 
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Chapter 3 - Verse 90 


STAT TAS Fa Fd AHA ad! abhydsopacaydd buddher yat syad aikagryam eva tat 
a f& SATA Fae FATAL I Se tt || na hi pramanany abhyasat kurvanty arthavabodhanam 





Chapter 3 - Verse 91 


abhyasopacita krtsnam bhavana cen nivartayet 
aellecahl grea: CA Aaa ACH 82 u_ || maikantiki nivrttis svad bhavand-jam hi tat-phalam 


If it be said that meditation based on the accumulation of repetition removes all entire 
bondage, we reply that it cannot be the final removal, because it is the result produced by 


meditation. [Chapter 3 — Verse 91] 
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Chapter 3 - Verse 92 


SY ATE api caha 
qeaHICaN age PTHIYISET | duhkhy asmity api ced dhvasta kalpa-koty-upabrmhita 
CACUTISVAa CARA AACA Bl GAT 1 QQ II svalpiyo ’bhyasa-ja sthasnvi bhavanety atra ka prama 


Moreover, the following has to be said. [Introduction] 

If the notion of "| am a sufferer" accumulated during crores of aeons can be destroyed by 
meditation, what is the proof that the [contrary] conviction arising from meditation performed 
for a while be permanent? [Chapter 3 — Verse 92] 





Chapter 3 - Verse 93 - Introduction 


nanu Sastrat sthasnutvam bhavisyati. naivam. 
yatha-vasthita-vastu-yathatmyavabodha-matra- 
karitvac chastrasya, na hi padartha-sakty-adhana- 
kre chastram. prasiddham ca loke 


It may be argued: "Permanence there will be because of scripture." We reply : it is not so, 
because scripture can do the work of only revealing the real nature of the object as it is. 
Indeed, scripture cannot bestow any power on an object. And this is well-known in our life. 
[Introduction - Chapter 3 — Verse 93] 
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Chapter 3 - Verse 93 


LHS Al PA A SA HAT: HALL |] bhdvand-jam phalam yat sydd yac ca syat karmanah phalam 


COA Cs 


dq Ad CMA Aedes Seeleag AAA AM SU || na tat sthasnv iti mantavyam dravidesy iva sanigatam 


It should not be thought that the result of meditation as well as that of action is permanent 
like relation among the Dravidians. [Chapter 3 — Verse 93] 
Chapter 3 - Verse 94 - Introduction 


TAHT AAAs -FATNATA SAAA yadyapi pratyaksadi-pramanopattam atmano 
q Rac, canis aeareanig- aT duhkhitvam. tathapi tat-tvam-asy-adi-vak yottha- 
Fea: Ue ASA Sel AA: | SEAR FAR- pratyaya eva baliyan iti niscayo ’ vyabhicari- 
TAMA Waa | THEA tad pramanya-vak yopattatvat prameyasya ca svata eva 
fag :acahae: | Weaateeg nirduhkhitva-siddheh. pratyaksddes tu 
Re sa-vyabhicaritvat sambhavanayas ca 
purusa- parikalpana-matravastambhatvac cet. 





Even if the suffering nature of the Self is known through pramanas such as perception, still it is 
certain that only the cognition which arises from texts such as "That thou art” is stronger, 
because it is obtained from texts which have invariable validity and also because it is known 
that the Self which is the cognitum is by its very nature devoid of suffering. By contrast, 
perception, etc. are liable to err; also, the supposition of the suffering nature [of the Self] rests 
merely on the imagination of the person. [Introduction — Chapter 3 — Verse 94] 278 





Chapter 3 - Verse 94 


N™ ON > 


Ieig Raed CaclieeTe meq ERAT | nirdubkhitvam svatas-sidaham pratvaksades ca dunkhita 
al cA selec feasade-aTeATA: I 98 WL |] ko Ay atinanam anadrtva visvased bahya-manatan 


Freedom from suffering is self-established. But the suffering nature [of the Self] is shown by 
perception, etc. Who will, indeed, accept the evidence of the external source disregarding the 
revelation of one's own Self? [Chapter 3 — Verse 94] 





Chapter 3 - Verse 95 - Introduction 


arqeqra: Gai | sambandhartha eva 


What has been stated in the sambandhokti [of the previous verse] is now supported. 
[Introduction — Chapter 3 — Verse 95] 


Chapter 3 - Verse 95 


SN Hea HARA: TTA | api pratyaksa-badhena pravrttih pratyagatmani 
” "ty etasmad vacaso gamyate sruteh 





"ORIEL GA" SAAATS-TAA THETA ade 1 ui || ““pardlici khani 


Further, that the Sruti text reveals the Self by sublating perception is known from the 
utterance, "The senses which are outgoing...” [Chapter 3 — Verse 95] 
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Chapter 3 - Verse 96 - Introduction 


— a | TEA, ag TAT Ad abhyupagamyaivam ucyate na tu pramanam sat- 
FATT HAT AVEAT ATH Saray ||! pramdnantarena virudhyata ity asakrd avocama. 
FANG AHA: TERT TTA yatrdpi vakya-pratyaksayor virodhasanka tatrapi 
gea-Aleqaned GI Aaa | ad Weel: || purusa-moha-vasad eva sa jdyate na tu paramarthata 


aft | 31a sie Iti, ata aha 


This has been stated for the sake of argument. However, we have already stated many times 
that one pramana does not come into conflict with another pramana. Wherever there is the 
supposition that there is conflict between Sruti and perception, there it arises because of the 
delusion of the person alone; there is really no conflict [between them]. So the following is 
said. [Introduction — Chapter 3 — Verse 96] 





Chapter 3 - Verse 96 


OY ALCS 


oat tater | pramam cej janayed vakyam pratyaksadi-virodhinim 
Hot Feaeralt FA FEAMAA TAT FA: Ul 3 || gauaim pratyaksatam briiyan mukh yarthasambhavad budhal 


If the scripture sentence produces knowledge which is opposed to what is conveyed by 
perception, etc., a wise man should say that what is conveyed by perception is secondary, 
since the primary sense is not possible. [Chapter 3 — Verse 96] 
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Chapter 3 - Verse 97 - Introduction 


¢ ran ¢ _ . 
AMAT GAM ATAAA_FaleCaTAL | |) tasyarthasya sukha-pratipatty-artham udaharanam 
For the easy understanding of this point, the following examples are given. [Introduction — 
Chapter 3 — Verse 97] 


Chapter 3 - Verse 97 





CY \ A AS fe Oe a ? *1 
Be: AERTMNASAl Ha al ABH: | agnis samyag adhite ‘sau jahasoccais ca maticakah 


TM AE-HEFTA SEAASASTTAT FT: you |] Patna taa-vad aham-vrttya laksyate ‘narhayapi sah 
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For the easy understanding of this point, the following examples are given. [Introduction — 
Chapter 3 — Verse 97] 


Chapter 3 - Verse 98 - Introduction 


FCAT FA: — auirettact |) kasmat punah karanat saksad evatma nabhidhiyate 
kim anaya kalpanayeti tatraha 


"Why is it," it may be asked "that the Self is not directly expressed [by a word]? What is the 


reason for resorting to indirect indication [of it]?" To this, we reply as follows. [Introduction — 
Chapter 3 — Verse 98] 





Chapter 3 - Verse 98 


cade aera A AcicAraatad ||| tvam ity etad vihdydnyan na vartmatmavabodhane 
ards aAashy qorsatat saat i ge wy || samastiha tvam-artho ’pi guna-lesena vartate 


There is no other way of conveying knowledge of the Self except through the word "thou" 


Here even the word "thou" is competent to signify [the Self] on the basis of some similarity 
[Verse 98] 
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Chapter 3 - Verse 99 - Introduction 
~~ ~ 5 an 
TEA GE: fe "HE" FIA YAS kasmat punar hetor hy aham ity etad api guna-lesena 


aed AGA: areNaT Siet 2 ga-aadHeTT- || yartate na punah saksad eveti. vidhita-sarva- kalpand- 
PRU-CAPTCAg AlcHA: | Aa SATE | karana-svabhavyad atmanah. ata aha 


Again, why is it that the word "I" signifies [the Self] only on the basis of some similarity, but not 
directly? The answer is that the nature of Self is such that it is free from the reasons for the 
use of words. Therefore, the following is said. [Introduction — Chapter 3 — Verse 99] 





Chapter 3 - Verse 99 


eat YA-GIA-Aleareita grad: vyomni dhima-tusarabhra-malinaniva dur-dhiyah 
PCTATCAA Wal: Gan TeRicaid tt 2a ur || Kalpayeyus tatha miidhah samsaram pratyagatmani 


Just as dull-witted people superimpose smoke, mist, cloud, and dirt on the sky, even so the 
ignorant superimpose [the reasons for the use of words signifying] transmigratory existence on 
the inward Self. [Chapter 3 — Verse 99] 
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Chapter 3 - Verse 100 - Introduction 


od FART SAY SICH Aaa || nanu sarva-kalpandndm apy atmany atyantasambhave 
TAMSEFA FH: VATA Bq: Aa TeIecMeT |) Samdne *ham-vrttau kah paksapate hetur yena 

faye adacta sen sae vrtty-antarani vidhiiyaham-vrttyaivatmopalaksyata 
sft | sa | iti, ucyate 


It may be argued: ‘If all characteristics without any distinction whatsoever are totally 
untenable in the Self, what is the reason for this partiality in respect of the "I" - mode such 
that, discarding all other modes, it is held that the Self is secondarily indicated by the "I"-mode 
alone?’ the reply is as follows. [Introduction — Chapter 3 — Verse 100] 





Chapter 3 - Verse 100 


Paerandara: adrttarcHas=ae: | cin-nibheyam aham-vrttih praticivatmano ‘nyatah 
Fareed SPA: AHSAN 11 200 11 purvoktebhyas ca hetubhyas tasmad atmanayocyate 


This “I"-mode is like consciousness. It is as if inward to all other objects different from the Self. 
For the reasons already stated, the Self is, therefore, [indirectly] signified by this [world]. 
[Chapter 3 Verse 100] 
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Chapter 3 - Verse 101 


GRAMM: Sead A-SI: TT | vrttibhir yusmad-arthabhir laksyate ced drsih parah 
BTeIcAcd Wad A fade I aa: AGE II 909 I |] anatmatvam bhavet tasya vitatham ca yacah sruteh 


If the supreme consciousness were to be indirectly indicated by words which signify external 
objects, then it would become the not-Self. Also, the utterance of Sruti would be futile. 
[Chapter 3 - Verse 101] 





Chapter 3 - Verse 102 
Taha | yathoktena 


Belel TAR AEDT | anena guna-lesena hy aty-ahamkartr-karmaya 
BEAASAACTA ARASAPTAAA tl 202 || laksyate sav aham-vrttya nafijasatrabhidhiyate 


As stated earlier : [Introduction] 
That [Self] is secondarily signified by the ‘I"-mode, which is at once both the subject and the 
object, due to some similarity. It is not directly signified [by the "I"]. [Chapter 3 — Verse 102] 
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Chapter 3 - Verse 103 - Introduction 


bilan Zid al fq." ala “a nainjasatrabhiahi yata iti ko hetur iti cet 





Chapter 3 - Verse 103 
: : sasthi-guna-kriyd-jati-ridhayah sabda-hetavah 
ACAPIRIGASAST SATA ATTA tt 903 wt || Matmany anyatamo ’misam tendtma nabhiahiyate 


The reason for the use of words [for signifying objects] are relation, quality, action, class 
feature, and convention. Not one of these exists in the Self. So the Self is not directly signified 


by a word. [Chapter 3 — Verse 103] 
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Chapter 3 - Verse 104 - Introduction 
yadi sabdo ‘bhidhanabhidhevatva- 
sambandhangikarena natmani vartate katham 
sabdad aham brahmasmiti samyag-bodhotpattih. 


ucvate 


It may be asked : "If words cannot be applied to the Self through the relation of the word and 
its meaning, then how does the right knowledge "| am Brahman" arise from words?” We reply 


as follows. [Introduction - Chapter 3 — Verse 104] 


Chapter 3 - Verse 104 


Fa AH Recs eT | asatye vartmani sthitva nirupayam upeyate 
ACACTEROMGA TOCA PASTA: Ut Yow I atmatva-karanad vidmo guna-vrttyd vibodhitah 





Through a means, which is false, that [Self] which transcends all means is attained. 
We know that it is secondarily signified through similarity because of its self-luminous nature. 


[Chapter 3 — Verse 104] 
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Chapter 3 - Verse 105 - Introduction 
"aa Ja: stale 
aaa sahara ae-aahraasy 
TA Saad 2" Sa | VY , AM Aahrarag ay 


katham punar abhidhanam | | 
abhidheyenanabhisambaddham sad anabhidheye rthe 
pramdm janayatiti. senu yathanabhisambaddham apy 


FAAS a SAA - RIL anabhidheye the 'vidya-nirakarana-mukhena 


aTaIaia Fae | bodhayatity aha 

Again, it may be asked: “How can a word, being unrelated to its meaning, produce knowledge 
about what is not signified [by a word]?” We reply: Listen as to how a word, even though 
unrelated to its meanings, awakens a person to that which is not signified, through the 
removal of ignorance [in respect of that thing].” [Introduction — Chapter 3 — Verse 105] 





Chapter 3 - Verse 105 


SA: HAA Sl THETA: STATA: | || sayanah prayaso loke bodhyamanah sva-namabhih 





GEA TAKA Bt TATA it 20% 1) || Sahasaiva prabudhyante yathaivam pratyagatmani 


Just as in the world those who ae asleep are generally awakened at once [when called] by their 
names, even so [is a person awakened to] the inward Self. [Chapter 3 — Verse 105] 
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Chapter 3 - Verse 106 
a fe AAA GFT SATCIAEA AA: ||) ng hi namndsti sambandho vyutthitasya sariratah 
TITY GeA Ia aes ereaerAa: 11 208 || tathapi budhyate tena yathaivam tat tvam ity atah 


Indeed, for one who has transcended the body [in sleep] there is no relation with the name 
[by which he is called]. Even then, just as he is awakened by it, even so is a person awakened 
to the reality [by the Sruti text]. [Chapter 3 — Verse 106] 





Chapter 3 - Verse 107 


nial yatha ca 
~ 3D S 
qraTareat THSTPSAT PUTAS TAT | hodhabodhau nabho ‘sprstva krsna-dhi-nida-gau yatha 
ATARI CMa TASCA TTA tt Qos || badhyetardtmakau syatam tathehatmani gamyatam 


Moreover, it is like this. [Introduction] 

Just as there are right and wrong cognitions, related as the sublator and the sublated, about 
the ether which is the object of the cognition "blue", which do not affect the ether in any way, 
even so in respect of the Self [there are right and wrong cognitions, related as the sublator and 
the sublated, which do not affect the Self in anyway]. [Chapter 3 — Verse 107] 
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Chapter 3 - Verse 108 - Introduction 


“asatye vartmani sthitva” ity upasrutyativismito 
mahata sambhramena kascic codayati 


Hearing the statement, "Through a means which is false," someone, being greatly surprised, 
raises the following objection under utter confusion. [Introduction — Chapter 3 — Verse 108] 





Chapter 3 - Verse 108 


ARTA Bras tea Gaara nasann upayo loke ’sti paramartha-viniscaye 
Aa eaR IRS, — Hise WAI i go w || Nasal-lingadd hi baspadeh kascid agnim prapadyate 





Chapter 3 - Verse 109 


ity evam codayed yo ’pi josayet tam ghatadina 
aeegai Perse gatas a Aaa: 1 20% 11 || sad-asadbhyam vibhakto ’sau parydyas ca na cdnayoh 


One who objects in this way may be pleased by [the examples of] pot, etc. (i.e pot) as not 
different from the real and the non-real. Nor can these [latter] be successively predicated of 
it]. [Chapter 3 — Verse 109] 
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Chapter 3 - Verse 110 - Introduction 


evam ku-codyam unmilydthedanim prakrtam abhidhiyate. 
prakrtam canabhidheye katham abhidha-srutir 
avidyd-dhvamsy atmani jnanam janayatiti 


fatraiva karanantaram ucyate 


Thus, after rooting out a bad objection, the main topic is taken up. And the main topic is : How 
does the assertive Sruti text destroy ignorance and produce knowledge of the Self which 


cannot be named? Regarding this, another reason is stated [to show how it can do so]. 
[Introduction — Chapter 3 — Verse 110] 





Chapter 3 - Verse 110 


ag: CAISHAAMSA AIHA TFET | — | atidusstho *prabodho ’tra hy atmaivasya prabuddhata 
SAAT ARATE FAL FAT tt Lo || nimitta-matrad vyety esa nasagre badaram yatha 


Here ignorance [About the self] Is very precarious. Indeed, it is only in appearance. This 


[ignorance] drops off, like badara fruit kept on the tip of the nose, just for the reason [That 
Sruti reveals the nature of the self] [Chapter 3 — Verse 110] 
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Chapter 3 - Verse 111 - Introduction 


anuditanastamita-kiitastha-bodha-matra-svabhavyad 
atmano dussambhavyo vidya-sad-bhava iti cen na, 
avidya-prasiddhyaiva tat-sad-bhava-siddher 
uliika-nisa-vad ity ata idam ucyate 


If it be said that since the Self is of the nature of the immutable consciousness which neither 
rises nor sets, the existence of avidya is not possible at all, [we say] it is not so, because its 
existence is known by the mere experience of it, like the night [experienced] by the owl [even 
during the day-time]. [Introduction - Chapter 3 — Verse 111] 





Chapter 3 - Verse 111 


Bel TEIN: a Hseldadd | aho dharstvam avidyaya na kascid ativartate 
Talat Fecdalecd GAH fasta wi 999 || pramanam vastv anadrtya paramatmeva tisthati 
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Chapter 3 - Verse 112 - Introduction 
FEAT aAtreM-eeTA-HAPa: | || yasmad avidyd-prasiddhyaivavidya-sad-bhava-siddhir 
AA: ACAAET- FATIMA A HIATT ata Gtma-vastu-vrttdnurodhena na kathamcandpt 


ACHATAAY Blea; Act STE | tat-sambhavandpy asti yata aha 
Since we say that avidya exists on account of its being experienced, it follows that it can in 
no way be justified at all, considering the nature of the Self. So the following is said. 





[Introduction — Chapter 3 — Verse 112] 


Chapter 3 - Verse 112 
Sid FEq feist SO HANA | jianam yasya nijam riipam kriya-karaka-varjitam 
TOTAAAAAA: TA CAL el SAAT Il 222 sambhavanapy avidyayds tatra syat kena hetuna 


By what reason can be possibility [of the existence] of avidya in that [Self], which is 
of the nature of knowledge and which is devoid of the factor of action, be justified? 





[Chapter 3 — Verse 112] 
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Chapter 3 - Verse 113 - Introduction 


50 yam evam anuaitanastamitavagati-matra-Sarira 
dtmapi sann avicarita-prasiddhavidyd-matra-vyavahita 
evatathaiveksyate yato ’tah 


Even though the Self is of the nature of mere consciousness, which never rises and sets, it is 
seen differently from what it is, since it is veiled by avidya, which exists due to want of inquiry. 
Hence, the following. [Introduction - Chapter 3 — Verse 113] 





Chapter 3 - Verse 113 


SFAATeA ATaTg AFAS HFA: | anumanad ayam bhavad vyavrtto "bhavam asritah 
adiseaey raha: ta ATTRA PICATA? tl Rut || tato ‘py asya nivettih sydd vakyad eva bubhutsatah 


This [Self], which is differentiated from the existent [body] through reasoning, appears to be 
non-existent. The removal of this [false notion about the Self] takes place from the Sruti text 
itself in respect of one who is desirous of knowing. [Chapter 3 — Verse 113] 
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Chapter 3 - Verse 114 - Introduction 


bhava-vad abhavad api nivrttir anumandd eva kim tt 
na bhavatiti cec chrnu 





Chapter 3 - Verse 114 


na vyavrttir yatha bhavad bhavenaivavisesatah 
STATA AAP AAEM 11 228 UN |! abhdvad apy abhavatvad vyavrttir na tathesyate 


Just as [the Self as something existent] cannot be distinguished from the existent [body], since 
they are not different at all as existent objects, even so it cannot be distinguished from the 
non-existent (i.e. as what-is-different from-the-body). [Chapter 3 — Verse 114] 
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Chapter 3 - Verse 115 - Introduction 


yato ndnumanena vyaviddhasesa-kriya-karaka- 
phalatmani svarajye ‘bhisektum sakyate tasmat 


Since one cannot be enthroned in the kingdom of Self-sovereignty which is devoid of the 
entire [aggregate of] action, factors of action, and the fruits of action through reasoning, 
therefore, [the following is said]. [Introduction - Chapter 3 — Verse 115] 





Chapter 3 - Verse 115 


AAA ISS At SlaaHaT | avidyd-nidraya so ’yam prasupto durvivekaya 
WTARTA-eYaTAA Yous Aca Ut Ves || Hhavabhdva-vyudasinyd Srutyaiva pratibodhyate 


One who is fast asleep due to ignorance, which cannot be removed through discrimination 
[arising from any other pramanal], is awakened by Sruti alone, which discards both the existent 
and the non-existent. [Chapter 3 — Verse 115] 
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Chapter 3 - Verse 116 - Introduction 


HAG, “Adligd- SEAT Alege CAATA-TAS ACA || atrahdnuditdnastamita-vijandtma-matra-svaripatvaa 
TT Bre" Sel | Adee | ha: 2 Ad Me || dussambharya vidyeti, naitad evam, kutah, yata aha 


Now it may be argued, "Since the Self is of the nature of knowledge alone which neither rises 
nor sets, avidya is impossible." But this is not so. If it be asked, "Why?" we reply [as follows]. 


[Introduction — Chapter 3 — Verse 116] 
Chapter 3 - Verse 116 


ANN Ne \ \ ; : - - 7 
Harstad ag aq Wh ETAT | || kuto ’vidveti codyam syan naiva pragg hetv-asambhavat 
POAT Poa: A Ae ASAP AA: 11 998 tt || kdla-traydparicchitter na cordhvam codya-sambhavah 





Before [the rise of knowledge] the question, “How is avidya possible?” cannot arise at all, 
because there is no reason [to raise this question]. In addition, after [the rise of knowledge], 
there is no possibility for the question, because its existence is denied in the three periods of 


time. [Chapter 3 — Verse 116] 
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Chapter 3 - Verse 117 - Introduction 


yasmat tat-tvam-asy-ddi-vak yam evatmano ‘sesam 
avidyam niranvaydm apanudati tasmat 





Chapter 3 - Verse 117 


aduhdtamam anddrtya pramdanam sad asiti ye 
aSeAa: FaEdsemMTe nyatah k 'ksndpi rasa-vedanam 
PIcAedSAa: FACASETTMG TAASAT Nl 29 Wt || bubhutsante ‘nyatah kuryus te ‘ksndpi ras 


Those who, ignoring the most certain pramana, (viz. the Sruti text) which says, You are Being,’ 
seek to know it from other means, may as well attain the knowledge of taste through the 
visual sense. [Chapter 3 — Verse 117] 
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Chapter 3 - Verse 118 - Introduction 


Ua SSA "SS TA" Fa TAT evam apratihatam aham brahmeti pramam 
aeaqneie-aread Haaly a ofeareata |) Mae-tvam- asy-ddi-vak yam kurvad api na pratipadayatiti 
Ae APA, A HATA Hag: ced abhimatam na kutascandpi pratipattih 


CAld_| Sa SATE | syad ata aha 


If it is the view that even though Sruti texts such as "That thou art" convey uncontradicted 
knowledge, "| am Brahman," they do not give rise [to such knowledge], then this knowledge 
cannot be obtained from any other source. Therefore, the following is said. [Introduction — 
Chapter 3 — Verse 118] 





Chapter 3 - Verse 118 


ae edd FAT AAT ATA | idam ced anrtam briiyat satyam avagatay api 
aT AUG earl DarTeaAaaNTa: 1 Vee || na canyatrapi visvaso hy avagaty-avisesatah 


If, in spite of getting knowledge [from the Sruti text], a person should say that it is false, then 
he cannot have faith in other sources as well, because there is no difference in knowledge at 
all [whatever be the source]. [Chapter 3 — Verse 118] 
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Chapter 3 - Verse 119 - Introduction 


na copaditsitad vakyarthad vakyarthantaram 
Kalpayitum yuktam. yasmat 


[Disregarding] the [given] meaning of the sentence, which is desirable, it is not proper to 
Suggest another meaning [for it]. This being the case, [we say the following]. [Introduction — 
Chapter 3 — Verse 119] 





Chapter 3 - Verse 119 


- acepTasa: SIMA ICICI | na ced anubhavo *tah syat padarthdvagatav apt 


Hog kaen Ta 4 DASA SAA It 292 1 kalpyam vidhy-antaram tatra na hy anyo 'rtho’ vagamyate 


If the purport does not arise from it (i.e. from the sentence) even after knowing the meanings 
of the words, it might be construed as an injunction. But no other meaning can be construed 
here. [Chapter 3 — Verse 119] 
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Chapter 3 - Verse 120 - Introduction 


aq 4 aatadisal ata =a na ca yathabhimato ‘rtho yathoktena nydyena 
aad | BISA sara: Ba? Me ndvasiyate. ko sau nyaya ity aha 


It cannot be said that the desired meaning cannot be obtained [from the text] by following the 
method of reasoning as stated earlier. If it be asked, "What is that method of reasoning?" we 
reply. [Introduction — Chapter 3 — Verse 120] 





Chapter 3 - Verse 120, 121 


TATE lea cane SURES: ndmadibhyo nirakrtya tvam-artham nisparigrahah 
, se ha: TAIRA: th eRe 11 || nissprho yusmad-arthebhyah samddi-vidhi-coditah 


ASctal SAAC Cae FAC TAPTT | bhanktva canna-mayadims tan pafcandtmataya 'rgalan 
4 
ae Halll aeaes Sha Ase SAAT Ui 92e 11 aham brahmeti vakyartham vetti cen nartha ihaya 


If a person who is devoid of possessions, who is free from desires for external objects, and 
who observes self-control, etc. as enjoined, having differentiated [the Self], which is signified 
by "I", from "name", etc. and having destroyed the five sheaths such as the sheath of food, 
which are hindrances [to Self-realization|] inasmuch as they appear as the Self, realizes "I am 


Brahman, which is the import of the Sruti text - to such a person through effort [such as 
prasankhyana], nothing is to be gained. [Chapter 3 — Verse 120, 121] 
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Chapter 3 - Verse 122 - Introduction 


na ced evam upagamyate vakyasya pramanasya 


sato’ pramanyam prapnoti. tad aha 


If this is not admitted, the sruti text, which is a pramana, will cease to be a pramana. So, it is 
said. [Introduction — Chapter 3 — Verse 122] 





Chapter 3 - Verse 122 


qed 4 Wad Fe aed Ga A AAA yad-artham ca pravrttam yad vakyam tatra na cec chrutam 
TATA Aca OMA chet adel IL 222 Ut || pramam utpadayet tasya pramanyam kena hetuna 


If a sentence, which intends to convey a certain sense, does not produce knowledge when it is 
heard, by what reason can it be accorded validity? [Chapter 3 — Verse 122] 
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Chapter 3 - Verse 123 
BY Aa | atha manyase 


: 
AA TASCA Mer: ITA: FA | janiyac cet prasamkhyande chabdas satya-vacdh katham 
ante Ic a: We TASCA TATA Il 223 | paroksyam sabdo nah praha prasamkhyanat tv asamsayam 


Now, you may think [like this] : [Introduction] 

If it be said that [the immediacy of the Self] is known from prasankhyana, then how can verbal 
testimony, [we ask], be true utterance? The opponent replies : "To us, verbal testimony 
[produces] mediate knowledge; but from prasankhyana, certain knowledge [is obtained].” 
[Chapter 3 — Verse 123] 





303 


Chapter 3 - Verse 124 - Introduction 


na ca yukti-sabdavrtti-laksanat prasamkhyanad 


yatha-vat pratipattir bhavisyatiti sambhdvayamah. 
yasmat 


We cannot accept the tenability of the view that knowledge of the reality as it is will arise from 


prasankhyana, which consists of the repetition of both reasoning and verbal testimony. This 
being the case [we say]. [Introduction] 


fan \ *~ ° 
ATenaled| wae q Segeal sli 
ili li ee 1 92Y WL || saksdd Gvartanat tabhyam kim apiirvam phalisyati 


yukti-Sabdau purd ‘py asya na ced akurutam pramam 
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Chapter 3 - Verse 125 - Introduction 


athaivam api prasamkhyanam antarena pranan 
dharayitum na Saknositi cec chravanaday eva 
sampadayisyamah, katham 


prasamkhyanam’ srutav asya nyayo ’stv dmredanatmakah 


faq AMAA AEAG ACA SA UW VWs it |) Hacechrutam sami-srutam samyak srutvavagacchati 


Let the principle of repetition [which operates] in prasankhyana find a place in respect of the 
hearing of the text. A person [fully] understands after perfectly hearing what was partially and 
half-heard. [Chapter 3 — Verse 125] 
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Chapter 3 - Verse 126 - Introduction 


are! RAE STAIL UTE ree nanu prasamkhyana-vidhim anabhyupagacchatah 
Aaa Tal sanle-Talatd, ARTE paramahamsi carya bauddhadi-caryd-vad asastra- 


Gach ald, Aaa Reece TAT ||| plirvikd prapnoti tatas cariidha-patitatvam' syad 
asesa-Karmandm ca nivettir na prapnotiti. ucyate 


SAHA A ghd: A Ha | Sea | 


It may be argued, ‘If the injunction about prasankhyana is not accepted, then the conduct of 
the supreme renunciate, like that of the Buddhist and others, will not have the sanction of 
scripture. Consequently, this will result in spiritual lapse. Also, one cannot be free from all 
karmas.' We reply as follows. [Introduction — Chapter 3 — Verse 126] 





Chapter 3 - Verse 126 
SEP ICCIOIPRCIPCUP TIC lke tvam-arthasyavabodhaya vidhir apy asrito yatah 
AHR A Al: ASH AalecAeaa: Il 92e 11 || fam antarena ye aosas te ’pi nayanty ahetavah 


Since injunction has also been accepted for understanding the meaning of ‘thou’, 
the defects alleged to arise in the absence of injunction do not take place for want of cause. 


[Chapter 3 — Verse 126] 
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CHAPTER 4 


78 Verses 





Chapter 4 - Verse 1 


5 = ‘an A TA e = ; ‘ 
Gaeay Astd faeRtied Hey | om pirvadhvayesu yad vastu vistarenoditam sphutam 





ASATASIA TEA Hear FEleraa ug u_|| samksepato “dhund vaksye tad-eva-sukha-vittaye 


Now | will state briefly for the sake of easy understanding what was stated elaborately and 
clearly in the previous chapters. [Chapter 4 — Verse 1] 


Chapter 4 - Verse 2 
et an wx Lan A. en A ee is = 
ASAE E AeARAATST FUT samk sepa-y istarabhyam hi mandottama-dhivam nrnam 
ACTA Teed Ut AA ATTA tt RU |] Vastlicramanam ety antah-Karanam tena bhanvate 


Indeed, what is stated briefly as well as elaborately gets into the minds of slow-witted and 
intelligent persons. Hence, [a brief exposition] is attempted. [Chapter 4 — Verse 2] 





Chapter 4 - Verse 3 


STCAISATCAT SASHA ACAI HATA: | |! Gtmanatma ca loke ’smin pratyaksadi-pramanatah 
RECAaRATCAT J aaAa AGA: Tee siddhas tayor anatma tu sarvatraivatma-purvakah 


The Self and the not-Self are well-known through perception and other sources of knowledge 
in our daily life. Of these two, the not-Self, however, is always dependent on the Self. 
[Chapter 4 — Verse 3] 
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Chapter 4 - Verse 4 


stared Eda: FAG CaTG_-PAAEA FEA: | anatmatvam svatas siddham dehdd bhinnasya vastunah 
TAA Tad AEA GAIAM YM |] iidtur apy Gtmatd tad-van madhye samsaya-darsanam 


That objects external to the body are not-self is self-evident. In the same way, that the nower 
is the Self is also self-evident. There is doubt in respect of what is in the middle [between 


them]. [Chapter 4 — Verse 4] 





Chapter 4 - Verse 5 


SATAN] AAA] SATA qaiae-Ta: | || asadharandms tayor dharman jndtva dhiimagni-vad budhal 
FACHASY FSTHA_ AAASATATAA: tl tt |] andtmano 'tha buddhy-antin janiyad anumdnatah 


Having known the uncommon characteristics of each of these two [categories], a wise man 
should, then, know the objects ending with the intellect as not-Self through inference in the 
Same way as one knows the fire from smoke. [Chapter 4 — Verse 5] 





Chapter 4 - Verse 6 


qaeaa Tass Tacs aa | —_ || idam ity eva bahye ’rthe hy aham ity eva boddhari 
aa 28 adi de dart Held Ta: tt & tt || dvayam drstam yato dehe tendyam muhyate janah 


objects are known only as ‘this’. The knower is, indeed, known as 
Since both ways of knowing are seen in respect of the body |[etc.], people are deluded. 


External 
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[Chapter 4 — Verse 6] 


Chapter 4 - Verse 7 - Introduction 





~ ~~ fon - ee j , ; 
"abel GA: A ATCH- STH: SITET. || kena punar nydyendatmandtmanor asva-mahisayor iva 
fet: Bea" ght) Saal | vibhagah kriyata iti, ucyate 


It may be asked : "By what principle is the distinction between the Self and not-Self made, 
as [it is made] between a horse and a buffalo?’ The reply is as follows. [Introduction — 


Chapter 4 — Verse 7] 






Chapter 4 - Verse 7, 8 


nyayah purodito ’smabhir atmanatma-vibhaga-krt 
tenedam-artham utsarya hy aham ity atra yo bhavet 


faa ACAHSISEATS_ Aaraaeat Bar t || vidyat tat tvam asity asmad bhavabhava-drsam sada 
Bae Tease BAST 1 < ut || anantaram abahyartham pratyak-stham munir anjasa 


The principle which differentiates the Self from the not-Self has already been stated by us. 
That, indeed, which remains in the "Il" after the "this" aspect is discarded by this principle, that 
which always reveals the existent and the non-existent, that which has nothing inside and 
nothing outside, and that which is inward - a discerning person should know that directly from 


the sentence "That thou art". [Chapter 4 — Verse 7, 8] 
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Chapter 4 - Verse 9 - Introduction 


“SAT Me HAT T ARAMA ATA ucyatam tarhi kaya tu paripathya vakyartham 
aha’ sft Sead | aeqa-cakearar || vettiti. ucyate. anvaya-vyatirekabhyam 


[lf it be asked:] "Then, let the method by which the meaning of the sentence has 
to be understood be stated,” we reply that it is by the method of anvaya-vyatireka. 





[Chapter 4 — Verse 9] 
Chapter 4 - Verse 9 


ACA AHISEA AAC tyakta-ktsnedam arthatvat tyakto "ham iti manyate 
Ta Teaeaye FAT eta: 1&1 || ndvagacchamy aham yasman nijatmanam anatmanan 


[A seeker after liberation] thinks, "| have been eliminated, since the entire not-Self [with which 
| identified myself] has been discarded [by the method of anvaya-vyatireka]; the reason for this 
is that | do not know my real Self apart from the not-Self.” [Chapter 4 — Verse 9] 





Chapter 4 - Verse 10 - Introduction 


atha sariradi-buddhi-paryantah sa sarvo ’natmaiveti 
pramanad viniscitya kim iti bubhutsato noparamate. 


snu 


It may be asked : "Why is it that a person does not put an end to his inquiry after knowing 
from the pramana that all objects from the body to the intellect are not-Self?" Listen. 





[Introduction — Chapter 4 — Verse 10] 
Chapter 4 - Verse 10 


AG IATICTA TAL CALATCAA: | anucchinna-bubhutsas ca pratyagg hetor andtmanah 
aa dolayamana-citto ’yam muhyate bhauta-van narah 


ASAT AA SA Fed ATTA: It 20 


[It may be asked:] "Since the Self which is of the nature of eternal consciousness, on account 
of being the Self [of the enquirer], is always in proximity [to him], why is it that the person who 
is desirous of knowing it does not know it?” It is for this reason. [Chapter 4 — Verse 10] 
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Chapter 4 - Verse 11 - Introduction 


ON TFS ct ~ 


PIG: HATA A sepa" 2 eet BEATA! —_ || bubhutsuh kim iti na pratipadyata iti, yasmat 


[It may be asked:] "Since the Self which is of the nature of eternal consciousness, on 
account of being the Self [of the enquirer], is always in proximity [to him], why is it that the 


person who is desirous of knowing it does not know it?” It is for this reason. [Introduction — 
Chapter 4 — Verse 11] 





Chapter 4 - Verse 11 


Seale QCA aaarcara Sera | yair adraksit puratmanam yam andtmeti viksate 
DECRAICHM a: Tere: Tercera th 92 |] Aegter drastaram atmanam taih prasiddhaih pramitsat 


What he knows [now] as not-Self, he saw that earlier as the Self by [the sense-organs], and he 


desires to know the Self which is the seer of the sight by the well-known [sense-organs]. 
[Chapter 4 — Verse 11] 





312 


Chapter 4 - Verse 12 - Introduction 


kasmat punar hetoh paracinabhih 
Sabdady- avalehinibhir buddhibhir Gtmanam 
anatmavan na viksata iti. ucyate 


It may be asked : "Why does he not see the Self, as he sees the not-Self, by the out-going 
cognitions which apprehend sound and other objects?" The reply is as follows. [Introduction — 
Chapter 4 — Verse 12] 





Chapter 4 - Verse 12 


aga Aleta ed SlaaIcHcaA-BRON_| caksur na viksate Sabdam atad-Gtmatva-karanat 
aya Allaah SS: Acasa GRGRATa wu 22 u || Pathaivam bhautiki drstir natmanam paripasyati 


Just as the visual sense does not perceive sound because it is derived from a different 
element [whose quality is colour], even so the physical vision does not see the Self. 
[Chapter 4 — Verse 12] 
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Chapter 4 - Verse 13 - Introduction 


TAM iS TA - TAMA - AGMA ATA || pratyaksdidi-pramana-svabhavyanurodhena tavat 
AEAASRU SHAH | BT TAT- tad-adarsana-karanam uktam., atha prameya- 
svabhavyanurodhena pratiseaha ucyate 





Considering the nature of pramanas such as perception, the reason for the non-perception 


of the Self has been stated. Now, considering the nature of the object (i.e. the Self) 
to be known, we deny [the possibility of knowing it through perception, etc.] [Introduction — 
Chapter 4 — Verse 13] 


Chapter 4 - Verse 13 
oN ON ® tO 7 — 
Utalepal-ASeni STATA TOT dhi-vikriya-sahasranam hanopadana-dharminam 
al ANAVAIcAa TACT ATS Wt 23.1 || Sada saksinam atmanam pratyaktvan naham iksate 


The ego cannot see the Self, which is always the witness to the thousand modifications, 
favourable as well as unfavourable, of the intellect because the Self is inward. 
[Chapter 4 — Verse 13] 
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Chapter 4 - Verse 14 - Introduction 


"FA FAR face ha: | FRATCHT kva punar iyam viveka-buddhih kim @tmany 
TAHeAMCAa" ea | HFA: I" "TATAl FlEMca- |! yrGndrmaniti. kimcatah, yady atmani kitasthatva- 
SAMA Walaa | SAA-SzATCATA | yyaghato ’natma-darsitvat. athanatmani 
TRAPATT q fadnaeteg: stat" tasyapy’ acaitanyan na viveka-sambandha iti. 
FAA, "Wee" IPHAREN | ucyate. ““dahya-dahakataikatra™ ity ukta-pariharat 


[It may be asked:] “Is this discriminating cognition located in the Self or in the not-Self?" “What 
does it matter?" "If it is in the Self, then it contradicts the immutability [of the Self], for the 
reason that the Self perceives the not-Self. If, on the other hand, it is in the not-Self, the latter 
cannot have any relation with discrimination, since it is insentient." We reply that this 
[objection] has already been answered by saying "The burnt object and the burning agent exist 
together in the same place." 





Chapter 4 - Verse 14 


gala faaaisa Geatcdaat fer | buddhay eva viveko ‘yam yad-anatmataya bhida 
SAAT Hast Aches BAM ui ge ue || Suaahin evopamranati kadalim tat-phalam yatha 


This discrimination, by which [the intellect] is differentiated [from the Self] as not-Self, takes 
place in the intellect alone. It destroys the intellect itself in the same way as the [plantain] fruit 
destroys the plantain tree. [Chapter 4 — Verse 14] 
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Chapter 4 - Verse 15 - Introduction 





Chapter 4 - Verse 15 
anumana-pradipena hitva sarvan anatmanah 
GANAS eTeA AeA PIAA 1 Vk yy || Samsaraikavalambinyd tad-abhavam dhiyepsati 


Having rejected the entire not-Self through the light of inference, one desires to achieve the 
removal of that [dualistic wolf of bondage] through the [discriminating] intellect which is 
dependent on [the dualistic of world of] bondage alone. [Chapter 4 — Verse 15] 





Chapter 4 - Verse 16 - Introduction 


SAAAg-Aickpa feleeh: STATA CA yo ’yam anvaya-vyatireka-jo viveka atmanatma- 
TAARTSANT:, SATCHET:, ETT vibhaga-laksano ’natmasthah sthanau 

aaaiagivqad. wfaqaca: | Aywaaed— samSayavabodha-vat pratipattavyo ’yatha-vastu- 
CAAA | o a svabhavyan mrga-trsnikodaka-prabodha-vad ity 


Sq STE | ata aha 


This cognition of the differentiation between the Self and the not-Self, which arises from the 
reasoning of anvaya-vyatireka rests in the not-Self (i.e. ignorance). It should be understood like 
the doubtful cognition of the post and the erroneous cognition of the mirage as water, 
because it is not the knowledge of the reality as it is. [Introduction — Chapter 4 — Verse 16] 





Chapter 4 - Verse 16 


GaRaSaeasa aA Baer=sia | — || samsara-bija-samstho ’yam tad-dhiyd muktim icchati 
Sal fdisaadd Bes GRASS i 2g uv || Saso nimilaneneva mrtyum parijihirsati 


This person desires to attain liberation through the cognition which is embedded in 


the seed of bondage. He is like a hare which desires to overcome death by closing its eyes. 
[Chapter 4 — Verse 16] 
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Chapter 4 - Verse 17 - Introduction 


SETAE HEM SITET Ta Fee SaaTENN sy i dradhimne iy “udaharanam 





Chapter 4 - Verse 17 
imam artham puraskrtya srutya samyag udahrtam 
"Taga eed "at Ze" Rat aA SHEL go wt || “vac caksuse” ti visrabdham “na drste” riti ca sphutam 
Keeping this idea in view, it has been well illustrated by Sruti when it says firmly and 


clearly, “That which is not seen by the eye,’ and "You cannot see the seer of seeing.” 
[Chapter 4 — Verse 17] 





Chapter 4 - Verse 18 


qeuedaaiaead pl =e cary glia: buddh aaa ssl dat dies ko nvaham syam itiksituh 
MACACA AAA TAA Ul SA 


To one who, having rejected all objects up to the intellect, is desirous of knowing "Who am |?" 
Sruti, which is competent to reveal what is beyond other pramanas, says, “That thou art.” 
[Chapter 4 — Verse 18] 
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Chapter 4 - Verse 19 - Introduction 
Uy Geatd: Jaeara-aaeaa Sh: | 
isd =Raist dela: arerae- 
~~ hak on . 
FAIErASTY Sq eaAa-AIaPaaA WAT 


esa samksepatah pirvadhydya-trayasyartha uktah. 
$0 ‘yam nyayyo ‘pi vedantarthah sastracarya- 
prasada-labhyo ’py anapeksita-sastracdrya-prasado 


Saqaaee- Tact BI. ‘nanvapek sa-siddha-svabhavatvat kaiscic 
sediad Wiad | ast Aenea, chraddadhanair na pratiyate. tesam samgrahartham 
SPA AAS TaLTT | abhimata-pramanyodaharanam 


Thus, the teaching of the three earlier chapters has been summarized. This teaching of 
Vedanta, though intelligible in the light of reasoning, has to be obtained through scripture and 
the grace of the preceptor. However, it exists independent of scripture and the grace of the 
preceptor, because its nature is such that it exists on its own, independent of others. Still, it is 
not accepted by those who have faith [in scripture and preceptor, if it is not supported by 
them. For the sake of their acceptance, illustrative passages from the recognized authority will 
be cited [in the sequel]. [Introduction — Chapter 4 — Verse 19] 





Chapter 4 - Verse 19 


WaT! Jeeraaaa ¢ | bhagavat-pujya-padais capy' udaharyevam eva tu 


C (‘ate\ owt a 


GaCTeISTHETHISA: Ta ZAeaIMy: tt V2 Ut || suvispasto ’smad-ukto ’rthah sarva-bhiita-hitaisibhih 


What we have stated has been very clearly illustrated by the revered Teacher of worshipful 
feet, the well-wisher of all beings. [Chapter 4 — Verse 19] 





Chapter 4 - Verse 20 - Introduction 


"eh WATCH SAGA: | ToT STGATCHA: 2" 1 Stet |! kim paramdtmana upadesa utdparamatmana iti. 
"FEST: 2" "Be WAHA:, TEAR kim catah. yadi paramatmanas tasyopadesam 
Beals rhea AH SISA: | antarenaiva muktatvan nirarthaka upadesah. 
BY AAA: ACA ad Va Gar athaparamatmanas tasyapi svata eva samsara- 


(ans 


Caca FASS SAAT: |" WaEVAAny svabhdvatvan nisphala upadesah. evam ubhayatrapi 


ayacarad Se | dosa-vattvad ata aha 


[It may be asked:] "Is this teaching for the supreme Self or for the lower self?" "What does it 
matter?’ "If it is for the supreme Self, the teaching is useless, because it is already free even 
without the teaching. If, on the contrary, it is for the lower self, the teaching is equally useless, 
because it is by its very nature bound." Thus, since both the alternatives are defective, the 
following is said. [Introduction — Chapter 4 — Verse 20] 
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Chapter 4 - Verse 20 


“avivicyobhayam vakti srutis cet syad grahas tatha” 
iti paksam upadaya purva-paksam nisatya ca 


"MIIPS Ab Bia TATASETAT" | 
Sid Waa Jaret MCT A tt Ro 


"If it be said that Sruti addresses one who does not discriminate between the two (i.e. the Self 
and the "I"), then it is acceptable:" - following such a position, the prima facie view is refuted 


[by Sankara]. [Chapter 4 — Verse 20] 
Chapter 4 - Verse 21 - Introduction 
tac cedam avivekat svato viviktatmane 


tat tvam asity upadistam 








Chapter 4 - Verse 21 


yusmad-asmad-vibhaga-jne syad artha-vad idam vacah 
yato ’nabhijne vakyam syad badhiresy iva gayanam 


TASAMS THT PAGAN TTT | RU 


This utterance is meaningful to one who has known the distinction between the Self and the 
not-Self; for, in the case of one who is ignorant [of this distinction] this sentence will be like 


music before deaf persons. [Chapter 4 — Verse 21] 





Chapter 4 - Verse 22 - Introduction 


"AEA FT FAG APTA Al AR: tasya ca yusmad-asmad-vibhaga-vijndnasya ka yuktir 


upaya-bhavam pratipadyate, srnu 


“anvaya-vyatirekau hi padarthasya padasya ca 


CICACaHCaAT PIR CIC ICE It 22 1 || sydd etad aham ity atra yuktir evavadharane”’ 


“Indeed, for ascertaining the meaning of the word "I" in the present case, reasoning alone in 
the form of anvaya-vyatireka as applied to the words and their meaning will do". [Chapter 4 — 
Verse 22] 
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Chapter 4 - Verse 23 - Introduction 


“ape al Ra 2" Sale | || katham tau yuktir ity atraha 


“nddraksam aham ity asmin susupte ‘nyan manag api 
TARA ChE Tart eae | Fee” Ru |) na vdrayati drstim svam pratyayam tu nisedhati” 


"By the statement, "I did not see anything at all in that state of sleep," one does not deny 
one's own consciousness [in that state], but denies only the cognition [of objects in that 
state]. [Chapter 4 — Verse 23] 





Chapter 4 - Verse 24 


"eh TARMTAAT ATE CISA: | 
PaeaACAMAG AS AGATA" Ut VW 


“evam vijnata-vacyarthe sruti-loka-prasiddhitah 
srutis tat tvam asity aha srotur mohapanuttaye” 


“Thus, to one who has understood the meaning of the word through Sruti as well as through 
the worldly experience [of sleep], the Sruti text says, "That thou art", for the purpose of 


removing the delusion of the hearer.” [Chapter 4 — Verse 24] 
Chapter 4 - Verse 25 - Introduction 
tatra tvam iti padam yatra laksanaya vartate 


S0’rtha ucyate 





Then, what is conveyed by the word "thou" through secondary sense is stated [as follows]. 





[Introduction — Chapter 4 — Verse 25] 
Chapter 4 - Verse 25 


" ; a NAR ‘an 7 ; | 
= lege AT AST SATA HCC | || “Gham-sabdasya ya nistha jyotist pratyagatmant 
Gar Acdicad he ca face” WRU || saivokta sad asity evam phalam tatra vimuktata 


"[", viz. the inward Self which is self-luminous — 


"That which is signified by the word 
this itself is conveyed by the text, "You are that Being.” Thus, the result is liberation.” 


[Chapter 4 — Verse 25] 





Chapter 4 - Verse 26 - Introduction 


alle TASTIER | aM | || anyaccanvaya-vyatirekodaharanam. tatha 





Chapter 4 - Verse 26 


“chittva tyaktena hastena svayam natma visesyate 
aM Blea Mao Ba Bal faaleqa" I 2& II fatha sistena sarvena yena yena visesyate 


"Just as the Self itself is not qualified by an arm which has been cut off and thrown away, even 
so it is not qualified by any of the remaining things by which it is [wrongly thought to be] 
qualified.” [Chapter 4 — Verse 26] 





Chapter 4 - Verse 27 


oe C\ 6 ; ° 
TERI Te Meg OFCT FAT | ‘visesanam idam sarvam sadhv-alumkaranam yatha 
sda eae: Ga ald AA AAE Aad" 2 II avidyadhyastam atah sarvam jndta Gtmany asad bhavet 


“It is reasonable that all these, like ornaments, are qualifications of the Self superimposed on it 
through ignorance. When the Self is known, they turn out to be unreal.” [Chapter 4 — Verse 27] 





Chapter 4 - Verse 28 


Ce 


bo." = ° 7 3 
"ACT ead Std ded Ad I42arquiy | tasmat tyaktena hastena tulyam sarvam visesanam 
BaicHeda TAsatl Tt: alasrsur:" Il 2? II anatmatvena tasma] Jno muk tah sarva-visesanain 


"So, all the qualifications are similar to the arm (cut off and) thrown away, as they are not-Self. 
Therefore, the knowing Self is free from all the qualifications.” [Chapter 4 — Verse 28] 





Chapter 4 - Verse 29 


"STctaICHT Gal Tel Sages PAG: | jndtaivatma sada grahyo jneyam utsrjya kevalah 
eed qe-aTal Sea fe ca” tt R81 aham ity api yad grahyam vyapetanga-samam hi tat 


"After rejecting what is known, one should accept the Self which is always the knower, free 
from all qualifications. Indeed, what is known as "I" is also like the part of the body cut off." 
[Chapter 4 — Verse 29] 
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Chapter 4 - Verse 30 


"FICE ACTA Teter drsyatvad aham ity esa natma-dharmo ghatadi-vat 
AMA FT SA SVTAICAISAST Adz" lt 3o Wt || tathanye pratyaya jneya dosas catma ’malo hy atah” 


“What is called the "I" is not an attribute of the Self, because it is seen like objects such as pot. 
In the same way, all other mental modes and impurities [are not the attributes of the Self]. So, 
the Self is, indeed, free from impurities.” [Chapter 4 — Verse 30] 





Chapter 4 - Verse 31 - Introduction 





The summary of the entire reasoning [is now given]. [Introduction — Chapter 4 — Verse 31] 


Chapter 4 - Verse 31 
“nitya-muktatva-vijianam vakyad bhavati nanyatah 
TACAG ered Tee" 3 ul |] vakyGrthasyapi vijridnam padartha-smyti-piirvakan 


"The knowledge that the Self is ever-free arises from the sentence, and not from any other 
source. And, apprehension of the import of the sentence takes place through remembering 
the meaning of the words.” [Chapter 4 — Verse 31] 
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Chapter 4 - Verse 32 
- m~\ ai rs CX | 
i nso SIGIC3 rt TECa 


anvaya-vyatirekabhyam padarthas smaryate dhruvam 
evam nirduhkham atmanam akriyam pratipadyate 





Chapter 4 - Verse 33 


sad evety-adi-vakyebhyah prama sphutatara bhavet 
HECTIC TS ATCA" 1-33 uy || dasamas tram asity asmad yathaivam pratyagatmani” 


Just as knowledge arises from the sentence, "You are the tenth," even so the knowledge of 


the Self imparted by sentences such as "Being alone’ becomes immediate [when a teacher 
utters the sentence, “That thou art”.]“ [Chapter 4 — Verse 33] 





Chapter 4 - Verse 34 - Introduction 


MWIACA SASL! | vik sdpannasyodaharanam 


The enquirer who is desirous of knowing is illustrated. [Introduction — Chapter 4 — Verse 34] 


Chapter 4 - Verse 34 


"A hettenths FalcHle Arges | “nava-buddhy-apaharadd hi svatmanam dasa-pitranam 
~ ~ ® ? ; ‘ty = - - e - 
SORA] Sas CAAA ETAT" Uh BY Uy apasyan jnatum evecchet svam atmanam janas tatha 


"Just as a person whose mind has been overwhelmed by the number ‘nine’ is desirous of 
knowing [the tenth man] without seeing himself as completing the ten, even so is the person 
who is desirous of knowing the Self [though forgetful about it].“ [Chapter 4 — Verse 34] 





Chapter 4 - Verse 35 


" Maa Sa BANE: dal | avidya-baddha caksustvat kamapahrta-dhih sada 


oN oN ° 


Ria ZSIaA aed aate Ta" th BU viviktam drsim atmanam neksate dasamam yatha” 


"As in the case of the tenth man, a person does not see the Self which is of the nature of 
knowledge and which always remains separate [from objects], as his vision is obstructed by 
ignorance and as his intellect is captivated by desires.” [Chapter 4 — Verse 35] 
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Chapter 4 - Verse 36, 37 - Introduction 
so yam evam avidya-patalavagunthita-drstih san 
Katham utthapyata ity aha 





Chapter 4 - Verse 36, 37 


yathd svapa-nimittena svapna-drk-pratibodhitan 
aU HA AN Ca Taare Sa: th Be || Karanam karma kartaram svapnam naiveksate svatat 
anatma-jnas tathaivayam samyak srutyavabodhitah 
gurum sastram tatha midham svatmano ’nyam na pasyati 


Te are Ta AE Cal s=a | FRAT i BU 
Just as a person who sees a dream, when awakened from sleep [by frightful dream-objects] 
does not see the agent, the object, and the instrument connected with the dream, even so the 


person who is ignorant of the Self, when properly awakened by Sruti, sees nothing other - 
neither the teacher, nor the scripture, nor himself as ignorant [as he was before] - than the 





Self. [Chapter 4 — Verse 36, 37] 
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Chapter 4 - Verse 38 - Introduction 


"Sl Th AHOAAR-AMaN aH SACHA sa kim sakala-samsara-praviviktam atmanam 


TFA MATA Set 7 Sel 2" Sic | AA FAs, || yakyat pratipadyata uta netiti. atra briimah. 
PEMA UAT MATA: | Aa Ve 1 || kiitasthdvagati-sesa-matratvat pratipatter ata aha 


[It may be asked :] "Does this enlightened man know from the scriptural sentence the Self as 
different from the entire world of bondage or not?" To this we reply that he knows that the 
immutable consciousness alone is what remains. [Introduction — Chapter 4 — Verse 38] 





Chapter 4 - Verse 38 


TUSTAAT HS: FAL STS FAT TAT | dandavasdna-nisthas syad danda-sarpo yatha tatha 
CART AAS CAT AAS TSAI Il 3¢ Ul |! nitydvagati-nistham sydd vakyaj jagad asamsayam 


Just as the snake imagined in a stick ends up in the stick [when the stick is known], even so the 
world surely ends up in the eternal consciousness [when the Self is known] from the scriptural 
sentence. [Chapter 4 — Verse 38] 





Chapter 4 - Verse 39 - Introduction 


ha Gad? ASAT! | kuta etat. vasmat 


How is this? It is for this reason. [Introduction — Chapter 4 — Verse 39] 














Chapter 4 - Verse 39 


qRa itd aele la: eatcH, STATACTAA | || pasvann iti yadahoccaih pratyaktvam ajam avyayam 





AAA ed CTA ACISEAM 1 3 ul |) plirvanaparanantam tama lad upalaksyate 


The Self, inward, unborn, and imperishable, which Sruti emphatically speaks about as “seeing”, 
is infinite, without an earlier and without a later. It is this that is implied by the word "thou". 


[Chapter 4 — Verse 39] 




















Chapter 4 - Verse 40 - Introduction 


aceasta TEAS | || tat-tvam-asy-adi-vakyortha-vijdnenaiva badhyate. 
GeATd | yasmat 


[Avidya] is sublated only by the knowledge which arises from sentences such as "That thou 
art". This being the case, [the following is said]. [Introduction — Chapter 4 — Verse 40] 














Chapter 4 - Verse 40 


STATIS SG ATedeaa eA asmad yad aparam riipam nastity eva niriipyate 





IITA Stet AKAMA: tt Yo ut || anyathd-grahanabhavad bijam tat svapna-bodhayoh 





That there is no other [World of duality] besides this [Self in the state of sleep] is alone 
established. Because there is no misapprehension [In the state]. However. The cause of both 
dream and waking [exists in that state] [Chapter 4 - Verse 40] 








Chapter 4 - Verse 41 - Introduction 


BAEqaea aie Jae! || asyarthasya dradhimna udaharanam 





Chapter 4 - Verse 41 


"PRAGUE A BAe TATA | “karya-karana-baddhau tav isyete visva-taijasau 
Tel: BROTATSET Sl al Ga a TEMA" ve wt || prijiah kdvana-baddhas tu dvaw tau turye na sidhyatan” 


"These two, viz. Visva and Taijasa, are said to be bound by cause and effect. 
But Prajna is bound by cause alone. These two {i.e. cause and effect) do not exist in Turiya. 
[Chapter 4 — Verse 41] 
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Chapter 4 - Verse 42 
"STIRS: CAM Sa ATA: | “anyatha-grhnatah svapno nidra tattvam ajanatah 





farqaia aati: ate atl Garage" u va u || viparyase tayoh ksine turiyam padam asnute 


"Dream belongs to one who mis-apprehends, and sleep to one who does not know reality. 
When these two errors are removed, one attains the state of Turiya.” [Chapter 4 — Verse 42] 


Chapter 4 - Verse 43 - Introduction 





The same idea can be illustrated by a text of the revered Teacher. [Introduction — 
Chapter 4 — Verse 43] 


Chapter 4 - Verse 43 


"STAs qHISSTa atst CAATATAT: | “susuptakhyam tamo ’jfianam bijam svapna- prabodhayoh 
sIcAaary cae-ahsi avy FUISHaA" Wl Vai Gtma-bodha-pradagdham syad bijam dagdham yatha’bhavam’’ 


“What is called sleep, or darkness, or ignorance, is the seed of the waking and dream states. 
When it is completely burnt by [the fire of] Self-knowledge, it is [no more potent], like a burnt 
seed.” [Chapter 4 — Verse 43] 
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Chapter 4 - Verse 44 


ud Theater: : Re: Ta: | evam gaudair aravidair nah pujyair ayam arthah prabhasitah' 
STSTAATATEAT ASAT TAT: 11 VW AL || gjidna-matropadhis sann aham-ddi-drg isvarah 


Thus, this idea that the supreme Self, with ajnana alone as its adjunct, becomes the witness of 


the ego, etc. has been taught by a Gauda (i.e. Gaudapada) and a Dravida (i.e. Sankara) 
worshipped by us. [Chapter 4 — Verse 44] 





Chapter 4 - Verse 45 - Introduction 


tatranyatha-grahana-vad anyatha-grahana-bijam 
agrahanam anatma-dharma evety aha 





Chapter 4 - Verse 45 


idam jfianam aham jata jheyam etad iti trayam 
TISAI Masala GRATES ATA: 1 Ye Ut || yo 'vikdro vijanati pardg evasya tat tamah 


The darkness (i.e. ignorance) is but external to the immutable Self which 


the three factors, viz. "This is cognition,” "| am the cognizer," and "This is the cognized.” 
[Chapter 4 — Verse 45] 


reveals 





Chapter 4 - Verse 46 - Introduction 


yata etad evam atas tasyaiva bijatmanas tamasas 
citta-dharma-visistasya sva-karya- dvitiyabhisambandho 
na tv avikarina atmana ity aha drstantena 


This being the case, it is only ignorance, qualified by the attributes of the mind that is related 
to duality, which is its projection, but not the immutable Self. And this idea is conveyed 
through an example. [Introduction — Chapter 4 — Verse 46] 





Chapter 4 - Verse 46 


riipa-prakasayor yad-vat samgatir vikriyavatah 
Ges Alcaraeqsrceag Rearkar: ye ty || sukha-duhkhadi-sambandhas cittasyaivam vikarinah 


Just as color and light come into relation [with the visual sense] which is subject to change, 
even so pleasure and pain come into relation with the mind alone which is subject to change. 
[Chapter 4 — Verse 46] 
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Chapter 4 - Verse 47 - Introduction 


tad etad anvaya-vyatirekabhyam darsayisyann aha 


With a view to convey the same idea by the reasoning of anvaya-vyatireka the following is said. 


[Introduction - Chapter 4 — Verse 47] 





Chapter 4 - Verse 47 
SETA STII STK Are FTAA samprasade ’ vikaritvad astam yate vikarini 





Gaal ach: five fedtd egardsvaiy ui yo wy || Pesyato natmanah kimcid dvitiyam sprsate ’nv api 
= 


When the mutable mind sets in the state of sleep, no second entity whatsoever touches at all 
the seeing Self, because the latter is immutable. [Chapter 4 — Verse 47] 
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Chapter 4 - Verse 48 - Introduction 





so ’yam kutastha-jnana-murtir atma 


This Self is of the nature of immutable consciousness. [Introduction — Chapter 4 — Verse 48] 


Chapter 4 - Verse 48 
~\ ¢ an |e ._- - 9a 
Ml Met AA CANS: yatha prajne tathaivayam svapna-jagaritantayoh 
GRAAL Aa FRA il Ye ty || Paspann apy avikaritvad dvitiyam naiva pasyati 


As in the case of sleep, so also in the states of dream and waking, the Self, though seeing, 
never sees a second entity because it is immutable. [Chapter 4 — Verse 48] 





Chapter 4 - Verse 49 
Ud Medal Aa AAAs: | evam jnanavato nasti mamaham-mati-samsrayah 
WRASSE IETR ZAM! 1 YQ yy || 2Aasvat-pradipa-hastasya hy andhakara ivagratah 


and "mind", in the 


For one who has the knowledge [of the Self] thus, there is no sense of 
same way as there is no darkness in front for one who is carrying a lighted lamp in his hand. 
[Chapter 4 — Verse 49] 
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Chapter 4 - Verse 50 


TA elec: | tatra drstantah 


\ ~~ 
ST FATT AMSA? EMGAEA FETA: | @ prabodhad yatha ’siddhir' dvaitad anyasya vastunah 
ataiedaheaca Seale: TeTcHa: tl 4o tl bodhad evam asiddhatvam buddhy-adeh pratyagatmanah 


Here is an example. [Introduction] 
Just as before enlightenment the Self which is different from [the world of] duality 


is not known, even so after enlightenment of the Self intellect, etc. are not known. 


[Chapter 4 — Verse 50] 





Chapter 4 - Verse 51 - Introduction 
sa esa vidvan hanopadana-sunyam atmanam 


atmani pasyan 


sarvam evanujanati sarvam eva niseahati 
bhedatma-labho ’nujna syan nisedho ’ tat-svabhavatah 


AAASMAUS FSM TA ATT S AIST: 42 
This man of enlightenment] accepts everything and rejects everything. Acceptance is 
admission of the world of duality [from the empirical standpoint] and rejection is [its denial] 
on account of its not being real. [Chapter 4 — Verse 51] 340 





Chapter 4 - Verse 52 - Introduction 





Since everything has been stated, we come to the conclusion. [Introduction — 
Chapter 4 — Verse 52] 


Chapter 4 - Verse 52 


paramarthatma-nistham yat sarva-vedanta-niscitam 

WSUahs i added d dhiydm jiianam tad etat kathit j 
CHISUGM Asal Adah AAT i 4 ui |} famopanua aniyam jnanam tad etat Kathitam maya 
The knowledge of the real Self, which has been ascertained as the purport of the 


entire Vedanta and which destroys the darkness of ignorance, has been stated by me. 
[Chapter 4 — Verse 52] 





Chapter 4 - Verse 53 - Introduction 


Walaa repr | etavadihoktam 
ASIANS et A PASSES Rt HATA | nehatma-vin mad-anyo ’sti na matto ’jfio ’sti kascana 
Fala MAST GEA AAMAS: Wh 4311 ity ajanan vijanati yas sa brahma-vid uttamah 


So much has been stated here [Introduction] 

“Here, there is no other knower of the self than I; there is no other ignorant person than |” - 
He who realises thus without knowing it [Through Subject Object distinction] is the best 
among the knowers of Brahman. [Chapter 4 — Verse 53] 341 





Chapter 4 - Verse 54 - Introduction 


evam atmanam jnatva kim pravartitavyam uta 
nivartitavyam ahosvin mukta-pragrahateti. ucyate 


[The opponent asks] “That having known the Self, should he perform deeds [enjoined by 


scripture] or abstain from them? Or is he free from all restraints?" We reply as follows. 
[Introduction — Chapter 4 — Verse 54] 





Chapter 4 - Verse 54 


Saale AA Saaecagaad: | jneyabhinnam idam yasmaj jneya-vasty-anusaryatah 
a Sra fare at Here lerdal wi ew uw |] Ma pravettim nivettim va kataksendpi vik sate 


Since this [knowledge], not being different from what is known, is in conformity with the 


known reality, [the man of wisdom] does not even glance at the path of action or that of 
renunciation. [Chapter 4 — Verse 54] 
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Chapter 4 - Verse 55 - Introduction 


kuta etaj jneyabhinnam iti. yatah 





Chapter 4 - Verse 55 


pragatma-bodhad bodho ’yam bahya-vastiipasarjanah 
Tededi Ra@aqa STN HISEA : Id: I) 4 JI pradhvastakhila-samsdara atmaikalambanah sruteh 


Before the attainment of Self-knowledge, this knowledge is directed to external objects. But 
after the destruction of the entire world of bondage through Sruti, the Self alone is its support. 
[Chapter 4 — Verse 55] 
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Chapter 4 - Verse 56 - Introduction 


evam avagata-paramartha-tattvasya na sesa-sesi- bhavas 


tat-karanasyotsaritatvad ity aha 


Thus, for one who has known the highest reality, there is no subservience to scriptural 
injunction, because the cause thereof has been removed. This is what is stated. [Introduction — 
Chapter 4 — Verse 56] 





Chapter 4 - Verse 56 


anecaeta ada OUT Fat m8 vastavenaiva vrttena nirunaddhi yato bhavam 
ears Fgalid EBA: TART A 4G || mivrttim api mrdnati samyag-bodhah pravrtti-vat 


Since right knowledge, by revealing the reality as it is, destroys Transmigratory existence, it 
removes the path of abstinence also in the same way as [it removes] the path of action. 
[Chapter 4 — Verse 56] 
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Chapter 4 - Verse 57 


Sed Fostets Coa OUTANAS AAA | sakrd atma-prasityaiva nirunaddhy akhilam bhavam 
CdeduaeRaa FA AdSHATTA A: th 4 A 


dhvanta-matra-nirdsena na tato ’nydnyathd-matih 


[This knowledge], even as it arises once, destroys the entire transmigratory existence by 
removing ignorance completely. Misapprehension does not exist as something separate from 
it, [and so it is also removed at the same time]. [Chapter 4 — Verse 57] 





Chapter 4 - Verse 58 


SaHIG aad eanen lena: | desa-kalady-asambaddhad desader moha-karyatah 
Adcaara TW SAAASMAAECAA: WW 4e Wy |} ndnutpannam adagaham va jhanam ajianam asty atah 


Since place and time are the effects of delusion (i.e. ignorance), [the Self] is not related to 
place and time; and so there is no knowledge which is unoriginated and there is no ignorance 


which is not yet burnt. [Chapter 4 — Verse 58] 
Chapter 4 - Verse 59 


SERSTARAE HAHA: | samyag-jnana-sikhi-plusta-moha-tat-karya-riipinah 
AHA ACT fe AAAI Ul 4S || sakyn nivrtter badhyasya kim karyam avasisyate 





What remains to be done by a person who has burnt ignorance and its effects through the 
fire of right knowledge, inasmuch as what has to be sublated has been removed at once? 
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[Chapter 4 — Verse 59] 


Chapter 4 - Verse 60 - Introduction 


vastavenaiva vrttenavidyayah pradhvastatvan na 
kimcid avasisyata ity uktah pariharah, athdparas 
sampradayikah 


Just as the trembling caused by the illusory snake does not leave the person even though [the 
illusion of] the snake has been removed, even so the effect of delusion (i.e. avidya) does not 
leave the knower of the Self even though all delusion has been destroyed. [Introduction — 
Chapter 4 — Verse 60] 





Chapter 4 - Verse 60 


FCAT: Aiea Aa BES aT BAA | nivrtta-sarpas sarpottham yatha kampam na muficati 
feqeaeAIRASAIST Alera AaicAlae_t go Wt |) vidhvastakhila-moho ‘pi moha-karyam tathatma-vit 


Just as the trembling caused by the illusory snake does not leave the person even though 
[the illusion of] the snake has been removed, even so the effect of delusion (i.e. avidya) 
does not leave the knower of the Self even though all delusion has been destroyed. 
[Chapter 4 — Verse 60] 
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Chapter 4 - Verse 61 - Introduction 


Td: Takase Sheoa, AGATE! || yatah pravetti-bijam ucchinnam tasmat 
Since the seed of further action has been destroyed, therefore [we say the following] 
[Introduction — Chapter 4 — Verse 61] 


Chapter 4 - Verse 61 


SAT ASC SNS AT aa: | taror utkhata-milasya Ssosenaiva yatha ksayah 
aM FalCAACACT aca TART: Ul 82 tatha buddhatma-tattvasya nivrttyaiva tanu-ksayah 


Just as the destruction of an uprooted tree takes place only through the process of withering 
away, even so the destruction of the body of the one who has known the Self takes place only 
through the removal [of prarabdha-karma]. [Chapter 6 — Verse 61] 
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Chapter 4 - Verse 62 - Introduction 


————————— aha 


buddhadvaita-sa-tattvasya yathestacaranam yadi 
ai AACA! al Hl AGTSAPAATAT 1 GQ || Sunde tattva-dpsam caiva ko bhedo ’suci-bhaksane 
lf a person who has realized the non-dual reality could behave as he liked, then what is the 


difference between a dog and the seer of truth in respect of eating what is prohibited? 
[Chapter 4 — Verse 62] 
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Chapter 4 - Verse 63 - Introduction 


kasman na bhavati. yasmat 


[It may be asked:] "Why is it not possible?” It is for the following reason. [Introduction — 
Chapter 4 — Verse 63] 








Chapter 4 - Verse 63 
oTTAaTaAdS Std FASTA Ad: | adharmaj jayate ’jndnam yathestacaranam tatah 
Jade He aca FA waisiy aed | 3 | dharma-karye katham tat syad yatra dharmo ’pi nesyate 


From demerit arises ignorance, and from the latter, unrestrained conduct. How is unrestrained 
conduct possible in the state which is the result of merit, wherein even righteousness is not 
desired? [Chapter 4 — Verse 63] 





Chapter 4 - Verse 64 


FAIA STAT FAST EN: | pratyacaksana Ghdto yathestacaranam harih 





"TE aa Gane: "Tehlat a"ta Waeh | GY \] “yasya sarve samarambhah” “prakasam ce” tI sarva-drk 


So, the omniscient Hari who has repudiated unrestrained conduct has said, “He whose all 
works,’ and “Light.” [Chapter 4 — Verse 64] 
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Chapter 4 - Verse 65 


fad Aad aang raaisteaay tisthatu tavat sarva-pravrtti-bija-ghasmaram 
ge, Fate 4A Gerald ifa@nam mumuksv-avasthayam api na sambhavati 
QASrROT| Aale | yathestacaranam. tad aha 
"al f& aa free: SAAT EN Sarcial “yo hi yatra viraktah syan nasau tasmai pravartate 
—~ Ce FN ° - e 2 99 
SHAM ACHAT: feet atad" Wl Rs loka-traya-viraktatvan mumuksuh kim itihate 


Apart from the states of knowledge destructive of the cause of all activities, even in the state 
of longing for liberation, unrestrained conduct does not take place. This is stated as follows. 
[Introduction - Chapter 4 — Verse 65] 

"A person does not try to attain anything in which he has lost interest. Why should a person 
longing for liberation make any effort at all, as he has lost interest in all the three worlds?” 
[Chapter 4 — Verse 65] 





Chapter 4 - Verse 66 
da elec: | 


” 7 ~\ iS CN 4 ~ ~~ 
3 ial st 19 wl lta " a | “Kksudhayad pidyamano ’pi na visam hy attum icchati 
Melaedtdds sled] 4ctcistlcaia” Ul &§ Il mistanna-dhvasta-trd janan namidhas taj jighatsati 


tatra drstantah 


In this context the following example [may be given]. [Introduction] 

“Indeed, no one likes to eat poison even if tormented by hunger. So, none but an idiot 
will knowingly wish to eat it when his hunger has been appeased by eating sweetmeats.” 
[Chapter 4 — Verse 66] 350 





Chapter 4 - Verse 67 - Introduction 


TA SHTA-RAAATAET FASTA yato ’vagata-paramartha-tattvasya yathestacaranam 
a AAP ded | Faas w AeATE_| || na manag api ghatate mumuksutve ’pi ca tasmat 


Since unrestrained conduct is not at all possible in the case of one who has known the ultimate 
reality and also in the case of one who is the seeker of liberation, therefore [we say the 
following]. [Introduction - Chapter 4 — Verse 67] 





Chapter 4 - Verse 67 


TT fea PRIA rago lingam abodhasya citta-vyayama-bhiumisu 
ha: Asda ACA Tea: let agi: 1&9 II kutah sadvalata fasya yasyagnih kotare taroh 
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Chapter 4 - Verse 68 - Introduction 


ASFET A TAHT SE STCATAAEAES | sak ala-purusartha-samapti-karino ’syatmavabodhasya 
PA: FAIA? 2" ZI eq | Kutah prasitir iti, ucyate 


amanitvadi-nistho yo yas cadvestr-Gdi-sadhanah 
Saad aes a aera: ti ge ui || itanam utpadyate tasya na bahir-mukha-cetasah 
To him who is established in virtues such as humility and who practises disciplines such 


as non-enmity, knowledge originates, but not to one whose mind is turned outward. 
[Chapter 4 — Verse 68] 
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Chapter 4 - Verse 69 - Introduction 


"Seat sTeHiene Pea oitarericata sahaa || utpanna atma-vijhane kim avidyd-karyatvat pravrtti- 
qeacrs- aca ferried Sa A 2" Slt || yan nivettyatmakamanitvadayo nivartanta uta neti, 
aa Fa: 1 "FS BRO?” MgraRnal-slaleeg - neti brumah. kim karanam. nivrtti-Sastraviruddha- 
CAMA | WAT CHa:, A gf fra Tae, svabhavyat paramatmano na tu niyoga-vasat. 

"Ee ae" AT katham tarhi. srnu 


[It may be asked:] “When knowledge of the Self has arisen, do the negative virtues such as 
absence of conceit cease like the positive ones, since they [too] are the products of avidya, or 
do they not cease?’ We reply, "They do not cease." "What is the reason?” It is because the 
nature of the Self is such that it is not opposed to scripture which enjoins the cultivation of 
negative virtues, and not because of any scriptural injunction [requiring cultivation of these 
negative virtues]. "How is this?” Listen. [Introduction — Chapter 4 — Verse 69] 





Chapter 4 - Verse 69 


SCHMITT CASECAGAT TOM: | utpannatma-prabodhasya tv advestrtvddayo gunah 
AAA AICHE AFT F ATTA: 1&3 ut || ayatnato bhavanty asya na tu sadhana-ripinah 


But, in the case of one who has attained knowledge of the Self, virtues such as 
non-enmity make their appearance spontaneously. They are no longer the means [for an end]. 
[Chapter 4 — Verse 69] 





Chapter 4 - Verse 70 - Introduction 





Chapter 4 - Verse 70 


SH DUGG: AAT caGATTA: | imam grantham updditsur amdnitvadi-sdhanah 
Ted: CAA FFA: TITAN AAA 80 Wt |} yatnatah syan na durvpttah pratyag-dharmanugo hy ayam 


A person who wants to study this work should, with effort, cultivate virtues like humility and 
Should avoid bad conduct, for this work seeks to convey knowledge of the Self as it is. 


[Chapter 4 — Verse 70] 





Chapter 4 - Verse 71 - Introduction 


na datavyas cayam granthah 


This work should not be imparted [to those who are not qualified]. [Introduction — 
Chapter 4 — Verse 71] 





Chapter 4 - Verse 71 


an 6 —~ \ 
aNatchla GAN AMeacea ITA q | naviraktaya samsaran nanirastaisanaya ca 
al WUAAad Sa Fala TARA lt 92 th || 4 cdyama-vate deyam vedantartha-pravesanam 


To one who has not developed dispassion to the worldly life, who has not given up desire, and 
who does not practise restraint, this introduction to the meaning of the Vedanta should not be 
given. [Chapter 4 — Verse 71] 





Chapter 4 - Verse 72 


SMa Failed AHA] Stead AANA | || jidtvd yathoditam samyag jadtavyam navasisyate 
aq AMeeedhHe STATES Ta: WH 9 y ||" canirasta-karmedam janiydd anjasd tatal 


Having properly known what has been stated [in this work], there remains nothing 
to be known. So, one who has not renounced actions cannot rightly understand it. 
[Chapter 4 — Verse 72] 





Chapter 4 - Verse 73 


TRETAADAT: TATA SA: | nirasta-sarva-karmanah pratyak-pravana-buddhayah 
SRA AeA: Mea: Aras FAS Al 9B yy || Miskama yatayah santa janantidam yathoditam 


srimac-charikara-pada-padma-yugalam samsevya labdhvocivan 

jnanam paramahamsyam etad amalam syantandhakarapanut 

ma bhid atra virodhini matir atah sadbhih pariksyam budhaih 

aaa aged Hard Ged: WL ARO M98 1 sarvatraiva visuddhaye matam idam santah param karanam 
Having properly served the lotus feet of Sri Sankara and having obtained from his this pure 
knowledge of the highest ascetics capable of destroying one's inner darkness, | have conveyed 


[this teaching]. Let there be no hostility [to this view]. Let this be examined by the wise 


and the good. This view is for all-round purification. The wise are the ultimate authority. 
[Chapter 4 — Verse 74] 
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Chapter 4 - Verse 75 
quis aa AIA subhasitam carv api namahatmanam 
I2aTRR AHERMAATAS: | divakaro nakta-drsam ivamalah 
catlid Aca aaeacat prabhati bhaty eva visuddha-cetasam 


ARRRTIRAGS Aaa: 19% u || nidhir yathapasta-trsam maha-dhanah 
What is well-spoken and pleasing does not illumine the minds of the ignoble in the same way 
as the pure sun does not shine to the animals of the night. But it is certainly illuminating to 


men of pure minds, even as the golden treasure shines to those who have renounced their 
desire for wealth. [Chapter 4 — Verse 75] 
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Chapter 4 - Verse 76 


ASOT: Tera at feats AERISATG APTI. visnoh paddnugam yam nikhila-bhave-nudam samkaro’’vapa yopat 
adsi Tee Mee oTAed GER AT | sarvajiam brahma-samstham muni-gana-sahitam samyag abhyarcya bhaktya 
Ty eae a \ : 
Fert TETAS TAM: HCA Aatecta let 
peuvaraAara SHeAlcieeaeeareTAa q:Racha: N98 1 karunyat tam avocam jani-mrti-nivaha- dhvastaye duhkhitebhyal 


vidya gangam ivaham pravara-guna-nidheh prapya vedanta diptam 


Just as Sankara (Siva) obtained through His power of yoga Ganga which emanates from the 
feet of Visnu and which purifies the entire world, even so Sankara obtained through his power 
of yoga the knowledge which reveals the abode of Visnu and which destroys the entire world 
of bondage. Having duly worshipped with devotion the omniscient Sankara, who is ever- 
established in Brahman, who is surrounded by a host of sages, | obtained from him a treasure 
of excellent qualities, the knowledge revealed by the Vedanta, even as bhagiratha obtained 
from Sankara (Siva) the Ganga spoken about in Sruti; and | have declared it out of compassion 
for the benefit of the suffering people so that the course of innumerable births and deaths 
may be put an end to. [Chapter 4 — Verse 76] 
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Chapter 4 - Verse 77 


vedantodara-varti bhasvad amalam 
dhvanta-cchid asmad dhiyo 

divyam jnanam atindriye ’pi visaye 
vyahanyate na kvacit 

yo no nyaya-salakayaiva nikhilam 
samsara-bijam tamah 


protsaryavirakarsid’ guru-guruh 
Cae des an: u een | pujyaya tasmai naman 


| offer obeisance to the revered Teacher of teachers who, by the stick of reasoning alone, 
removed ignorance which is the seed of the entire transmigratory existence and who revealed 
to us the knowledge bright and pure which abides in the interior of the Vedanta, which 
destroys the darkness in our intellects, which is self-luminous, and which is nowhere sublated 
inasmuch as it reveals the supersensible reality. [Chapter 4 — Verse 77] 
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Chapter 4 - Verse 78 


AAT Ha ATE Aa BHASTEAT | 
ASHES SSIcaal ARATE AAG-aAL th 9c tt 


The Sambandhokti (i.e. the prose elucidation which explains the link 
between the verses) which is attached to every verse is good. After studying 


it, one may, undoubtedly, become a commentator on the Naishkarmya 
siddhi. [Chapter 4 — Verse 78] 
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